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Preface 


šruti smrti purāņānām àlayam karunalayam 
namāmi bhagavatpadam šaņkarari loka sankarara 


I salute the divine feet of the great Sankara, 
the repository of sacred scriptures, 

an abode of immense compassion, 

who ever accomplishes the good of the world 


Sankara (c. 650-700 ce, or Common Era) is considered to be a giant among 
giants, a living legend and probably the most venerated philosopher in 
India’s long and hoary history. Advaita Vedanta hagiographies declare that a 
youthful Sankara composed the Vivekacudamani (Crown Jewel of Discrim- 
ination) in the āšrama of his Guru, Govinda Bhagavatpadacarya, along the 
banks of the Narmada river, when he was barely a teenager. 

The Crown Jewel of Discrimination is in the form of a dialog between a 
preceptor (guru) and a pupil (šisya) in which the pupil humbly approaches 
the preceptor and, having propitiated the teacher with selfless service (seva), 
implores to be rescued from worldly existence (samsara). The guru, being 
pleased, and convinced of the student’s qualifications and earnestness, pro- 
mises to teach the way to liberation (moksa) which culminates in the ecstatic 
experience of one’s own Self. 

Advaita Vedanta tradition avers that not every individual will possess the 
necessary qualifications (i.e., knowledge of Sanskrit grammar, the requisite 
philosophical training, and so on) to study the three foundational sourcebooks 
(prasthana traya)* Thus teachers, out of compassion, composed what are 
known as independent treatises (prakarana grantha) which serve as introduc- 
tion manuals. Such works contain four indispensable elements (anubandha 
catustaya): the determination of the fitness of a student for the study of the 
treatise (adhikari); the subject matter (visaya); the mutual relationship between 
the treatise and the subject matter (sambandha); and the object to be attained 
by the study (prayojana). The Crown Jewel of Discrimination is one such 
work whose clarity makes it extremely popular both among spiritual adepts 
and aspirants alike. Further, the Crown Jewel of Discrimination places para- 
mount importance upon discrimination (viveka) in one’s quest for liberation. 
Its main purport is to analyse the Self (atman) and reveal that the individual 
self (jiva) is really the Supreme Self (aiman) or That (Brahman). : is 
` This book contains an annotated English translation of the Vivekacudamani 
or ‘The Crown Jewel of Discrimination’. This translation is based upon the 
original Sanskrit text found in the Samata edition of the Complete Works. 4 
of Sri Sankaracharya, volume III.* This book also contains a rather lengthy — 
introductory essay and copious cross-referencing to relevant Upanisadic verses. 


at 


viii Preface 


These cross-references are a unique feature of this translation and, besides 
mirroring a time-honored Indian philosophical practice, demonstrate the 
text's familiarity with, and relevance to, Upanisadic thought. I have also given 
definitions and notes to select words in the verses. The basis for choosing 
these terms was to further elucidate on the meanings of terms which will be 
of great interest and consequence per the import of the verse. 

Any translation of an ancient text always poses many diverse problems of 
understanding and interpretation, both for its readers and for its translator. 
In regards to ‘translating’, Gerald Larson wrote, 


The verb ‘translate’ refers to the activity of conveying the content and style of a 
meaningful utterance from one linguistic medium to another, and the substantive 
or participial word ‘translating’ refers to the various components involved in 
accomplishing that activity, namely: 


a) the meaningful utterance (text) of a speaker (writer) in a first linguistic medium 
(or what is ‘translatable’); 

b) the ‘translator’ who understands the meaningful utterance in the first medium, 
but is also competent in a second medium; 

c). the recasting of the utterance by the translator from the phonology, morpho- 
logy, syntax and semantics of the first linguistic medium into the second 
medium (or the ‘translating’); 

d) the ‘translated’ utterance or the ‘translation’ in the second medium; 

e) the meaningful utterance (text) in a'second linguistic medium understood by a 
hearer (reader).* 


With nine English translations already in existence, why another one? Circum- 
stances and contexts change. Assessments and interpretations are legion. 
Every language contains innumerable ambiguities, nuances and subtleties. 
Strategic decisions vary and, as Larson has pointed out, there are at least 
four such strategic decisions: (1) stylistic; (2) pedagogical; (3) interpretive; 
(4) motivational. 

Translations present difficult questions. Some translators emphasize con- 
tent while others emphasize form. Some employ primarily the historical 
approach and others the structuralist approach.” Then there are the issues of 
gender and feminist perspectives involved.'? 

In my translation I have attempted to be aware of internal textual prob- 
lems (a single term can have more than one meaning, depending upon its 
context) while balancing technical precision with philosophical clarity. How- 
ever, my own particular bias is reflected most in an attempt at readability 
combined with religious sensibility. The final word (siddhanta) of Advaita, 
both implicitly and explicitly, is that every individual is the Absolute (ayam 
atman brahma; tat tvam asi; aham brahmāsmi). Thus, to be faithful to this 
insight I have used inclusive language in my translation and made it reader- 
friendly for both sexes. I am aware of those scholars who invoke Advaita's 
(so-called infamous) male-oriented bias. In reply, I maintain that my particular 
prejudice can be answered in numerous ways. The truth of history is the 
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truth of the historian." Time, place, context, tradition, audience, and so 
on all have their parts to play. To the best of my ability, I have attempted 
to appropriate what I take to be the meaning of the text. I have reflected on 
what I believe the text meant then and what it means now. I am not an 
advocate of Sanskrit for Sanskrit's sake. Going beyond a mere professional 
intere my desire was to present a text which speaks to those who read 
it today. 

- With great gratitude I offer my thanks to Dr Kevin Lee for his exquisite 
jacke: painting of Sankara and to Aditya and Tara Mcnon fer compiling the 
index. 


John Grimes 

Gurupūrņimā 2003 

Kodaikanal International School 
Kodaikanal, South India 
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Tonsure (cūdākarman) ceremony 

Sacred thread ceremony (upanayana) 

Death of father 

Goddess partook of his ritual offering and he composed the 
hymn, Devībhujangastava 

Shower of golden āmalaka fruits and the composition of the 
Kanakadharastotra 

Altered the course of the Cürni River for his mother 

Wrote his first book, the Balabodha Samgraba 

Mastered all four Vedas and Vedāngas 

Meeting with King Rajasekhara; vision of Vasudeva and rescue 
of the image of Krsna 

Episode with the crocodile; renunciation; leaves home 

Meets his guru, Govinda Bhagavatpada; composes ‘Six Stanzas 
on Liberation’ (nirvana satakam); takes formal sannyasa 
Resides in āšrama of Govinda; composes a number of hymns as 
well as the Vivekacūdāmani; altered the course of the Narmada 
River 
Visits Gaudapada at Badarikasrama along with Govinda 
Resides in Kasi; writes commentaries (bhāsya) on Brabmasitras, 
Upanisads, Bhagavadgita; meets Vyasa; meets Siva as a candala; 
meets his first disciple Sanandana (Padmapada) 
Last rites for his mother; mahdsamadhi of Govinda 
Meeting with Kumarila; debate with Mandana 
Digvijaya; establishment of mathas 

ankara's mahasamadhi 


PART ONE 
An Introduction to the Li 


It is said unthinkable, unborn knowledge is 
not different from the known. The known is 
that which reveals the unknown. 


Approaches to the Study of Sankara 


There exists both a plethora of source material on Sankara as well as a 
problematical void. He is considered by many to be the most venerated sage 
of Indian philosophy. In addition, he has a secure place among the world's 
greatest philosophers. His reputation is immense and his writings command 
the highest respect and homage. Unbelievably multi-faceted, he was a teacher, 
a thinker, a reformer, a commentator, an organizer, a philosopher, a poet, 
a theologian, a missionary, a mystic, a scholar, a saint, a siddha, a mukta, a 
divine incarnation, a living legend. 
However, this being acknowledged, very little may be said with any precision 
on the basis of firm historical evidence about his date of birth, life, or writings. 
What is available is comprised of bits and pieces, speculations, and legends, 
derived either from his own works, from hagiographies, or from references 
in other works. Virtually everything about him has been questioned: Though 
there do exist many professed biographies of Sankara (known under the 
rubric of ‘Sankara Vijayas’), all the extant ones date from the fourteenth to 
the eighteenth centuries and thus are posterior to him by anywhere from six 
hundred to a thousand years.! Further, the hagiographies or literature about _ 
the life, legends, and writings of Sankara contain a profusion of prophecies, 
signs, and wonders. They are filled with incredible, miraculous accounts. They 
also, upon analysis, most likely contain exaggerations, distortions, contradic- 
tions, and inconsistencies. These works give an enormous amount of informa- 
tion concerning the legend of Sankara, but they are not historical biographies 
in the modern sense of the term? Thus, to date no extant materials are 
known of from which to. reconstruct the life of Sankara with certainty? 
Scholarship is replete with the works of those who have attempted to 
plumb the mysteries of Sankara. Indologists, philosophers, religionists, his- i 
torians and artists, are but some more recent representātives of this endeavor. 
Virtually all are in agreement that it is almost impossible to come to any - 
definitive conclusion. Classical scholarship was perhaps over-authoritatian 
and dogmatic while a lot of the contemporary scholarship was perhaps over- 
hostile. Thoughtful research may best be enhanced by becoming aware of the 
strengths and weaknesses of any given podus. Tadders develop and there 
is usually a grain of truth latent in ‘old wives’ tales’. 
The eee which exists for a study of the life and times of Sankara has 
been viewed from at least three paradigmatic perspectives, each attempting 
to make coherent and meaningful sense of the material. These are the histo 
ical approach, the philosophical approach and the traditional approach. Ea 
perspective possesses certain strengths and weaknesses. Each perspective makes 
certain presuppositions. Each perspective has a contribution to make. —— 


3 


4 Introduction 


First, there is the historical approach.” Being the most recent of the three 
approaches, it also proclaims the greatest objectivity. Be that as it may, the 
strength of this position lies in the fact that it is the accepted modern para- 
digm for determining what is ‘factual’ and therefore true; correct; authentic. 
Its concern is with empirical evidence. However, it has often been said that 
*the truth of history is the truth of the historian'. Today's truth very often 

«becomes tomorrow’s myth. The historical approach is, in fact, only one of a 
number of approaches, employing a particular perspective, and to claim a 
monopoly on the truth is nothing more than a dogmatic and arbitrary fabr- 
ication. Taking note of this precaution, the historical method has made its 
contributions to what can and cannot be stated about Sankara, especially 
in regards to determining his dates. Without a doubt it has added another 
dimension and perspective to the investigation — even if it cannot legitimately 
claim to:be the definitive conclusion. 

Next, there is the philosophical approach. This perspective consists of an 
investigation and an interpretation of Sankara's works, primarily to deter- 
mine which compositions traditionally ascribed to Sankara can be regarded 
as genuine. This method allows for great variety, and issues raised include 
colophons, mention in other works, stylometric analysis, and considerations 
of language, style, content, and ideas. This approach, however, has the 
tendency to reduce Saükara to (merely, solely, primarily) a philosopher. 
There is little justification for such a reduction. If anything, tradition declares 
that Sankara was, first and foremost, an expounder of liberation (moksa); 
both what it is and the means thereto and second, that he wrote his philo- 
sophical works at the request of his guru. Therefore, it would appear that 
his interest in philosophy was not primarily for philosophy's sake, but as 
an aid to liberation and as a clear and perpetuating declaration of what 
that entailed. This point has often been forgotten or, perhaps, conveniently 
ignored. 

If it is granted that Sankara was not only a philosopher, but also a teacher, 
then it does not necessarily follow that terms need always be used in an 
identical manner. Sankara was located firmly within the Upanisadic tradition 
and certainly employed many of the techniques found therein and these tech- 
niques have a bearing on precision, context and competence: 


One such method is described by Sankara in his commentary on the Bhagavadgita. 
This method has been time-honored in the Advaita tradition as the traditional 
method for teaching the transphenomenal Brahman.’ It employs the technique 
of prior superimposition and subsequent denial (adhyaropa and apavāda). First, 
qualities and relations like omniscience, omnipotence, omnipresence, causality, _ 
etc., are superimposed upon the Absolute so as to enable one to form some sort of 
understanding. Then, gradually these attributes are negated as a deeper and deeper 
analysis is performed. From the familiar, one is led to the unfamiliar. From the 
known, one is led to the unknown. As Sankara put it: “Their aim (religious know- 
ledge) is to be the means of detachment from the objects towards which one is 
naturally attracted.” 3 
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A teacher need not always employ a particular term or terms in an ident- 
ical manner. As long as it may be demonstrated that.Sankara did not employ 
a term in a manner which is inimical to the fundamental doctrine of Advaita, 
then 1 believe a useful purpose may be served in its particular employment. 
To cite one example, sometimes it may serve one's purpose to distinguish 
between the waking and dreaming states and, at other times, it may be illus- 
trative to equate them. To deny this is to deny the skill of a teacher. Further, 
it is well known that Sankara’s teachings employed many key terms which 
are polysemous and thus capable of more than one designate. This built-in 
ambiguity has been considered by some an asset and by others as a defect. 
It is up to the reader to decide. Precision is important but context usually 
decides a given meaning. Sankara is famous for his internal and intertextual 
consistency. Thus, it behooves one to identify and be continually aware of 

ankara’s own perspective. 

As well, even by employing the philosophical approach to determine which 
writings are authentically Sankara’s, a tremendous amount of uncertainty 
still prevails. The issue is complex and complicated and one is sometimes 
tempted to remove the ‘errors of antiquity’ by substituting one's own. Whether 
one employs a careful analysis of Sankara’s use of certain technological terms,” 
or colophons,' or a stylometric approach comparing word freguencies,'' 
the results remain deductive and confusing. Some of his works are beyond 
doubt. But whether a person with Sankara’s genius could have employed 
different terminologies, analogies, styles, meters, and approaches cannot 
always definitively be determined from a philosophical analysis. The question 
as to whether Sankara was a theist, a poet, a Saivite, a Vaisnavite, a tantric, 
a yogin, or exclusively an Advaitin cannot be definitively answered. Nor is 
it the case that such labels are mutually exclusive. To cite but one example, 
Jüanesvar Maharaj is claimed alike by Saivites, Vaisnavites, tantrics, yogis, 
iūānis, and bhaktas, and each have advanced claims that his doctrine is theirs. 
It is a generally accepted rule that the greater an exposition, the simpler and 
more universal it is. EE 

Finally, there is the traditional approach. In one sense, this approach 
deserves first mention for it is the oldest method and obviously the method 
that the author of this text intended for his audience. Prerequisites are stated 
(sadhana catustaya)."* Not only must discrimination and detachment be cul- 
tivated, but ‘an intense longing for liberation’ (mumuksutva) must also be 
present as well as the text’s declaration, 


That person who desires to know the truth of the Self and who possesses the 
above mentioned qualifications should approach a Master, a knower of the Self, 
who confers freedom from bondage. (V. 33) . 


Religious seekers, devotees, and staunch believers do not question when - 
Sankara was born, all. that he did or did not do, where he died, or what 
he wrote. To them there is a sense of absolute conviction and the only ques- 
tion is, ‘How can we understand and follow his teachings and experience - 
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liberation? Their predominant interest lies in boons, blessings, spiritual 
instructions, and Self-realization. 

The question.of determining the authenticity of the writings attributed to 
Sankara is a complicated issue. The fact that he allegedly lived such a short 
life, coupled with the plethora of works of such diverse character attributed 
to him, makes the issue all the more difficult. Which ones are genuine? 
Tradition wants to accept them all. Modern critics tend to be at the other 
extreme and exhibit a reluctance to accept more than three or four of the 
more than four hundred possibilities. 


Determining the Dates of Sankara . 


To fix with any certainty the exact dates of Sankara is one of the most 

perplexing and controversial problems in the history of Indian philosophy." 

This is a common difficulty experienced in regard to many Indian historical 

personalities due to a paucity of records as well as conflicting traditions 
. which appear in different parts of the country. 

In attempting to determine the date of Sankara, investigators have utilized 
(1) professed biographies of Sankara known under the rubric of ‘Sankara 
Vijayas’; (2) internal evidence from Sankara’s undisputed, works; (3) astrolo- 
gical data; (4) records or succession lists (matbamnaya) from the Sankara 
mathas; (5) epigraphic corroboration; and (6) legends from the living tradi- 
tion of Advaita Vedanta in India. 

The most popular, oft-quoted, and commonly accepted date (according 
to modern historians and scholars and the Srngeri Matha) is 788-820 ce." 
The traditional or orthodox view (as championed by most of the Sankara mon- 
asteries or matha) is 508-476 Bce.” However, this later view appears to be 
readily dismissable as it makes Sankara a contemporary of Buddha and we 
know with certainty that Sankara was clearly posterior to such Buddhist 
scholars as Dignaga (end of fifth century ce) and Dharmakirti (beginning of 
seventh century). Taking note of all the analysis that has gone before him, 
G.C. Pande proposes that Sankara should be placed somewhere near 650- 
700 ce, a date which agrees with that given in the Daršana-prakāša and the 
Srügeri tradition.” 


The Life of Sankara 


The lion of Vedanta appeared; 
the universe of duality rejoiced 


Though Sankara’s place within both Hinduism and the Advaita Vedanta 
philosophical tradition is tremendous and he commands the highest respect 
and reverence, studies about his life are scant? and controversial. They con- 
tain a profusion of legends and are filled with incredible miracles, seeming 
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exaggerations and distortions, contradictions, and inconsistencies. Whether 
this is a strength of the various accounts, or a weakness, depends upon one’s 
perspective and interpretive abilities. Before us is a record of experiences, 
stories, legends (however incomplete), exaggerated, and unresearched, for 
which there are no simple explanations. At least a thousand years have passed 
and still we have but partial understandings, misinterpretations, and naive 
interpretations. 5 

It has been said that legends about the life of Sankara were shaped by three 
factors?! First, there are the traditional accounts which declare that Sankara 
was an incarnation of Šiva.” Second, there was the need for the orthodox 
tradition to provide a genealogy, authentification, and support for the new 
monastic tradition which Sankara supposedly created along with its religious, 
spiritual and social declarations. Third, there was the growing polemic of the 
Advaita tradition with its desire to highlight Sankara’s wondrous, victorious 
life (digvijaya). 

The upshot of these three factors was the presentation, acceptance, and 
adoption of an ever-growing faith in, and reverence for, both Sankara and 
the monastic centers which he supposedly founded. What is important to 
note here is that believers and spiritual aspirants are primarily looking for a 
personal experience, for personal liberation, for that which inspires and up- 
lifts them and not just for information about, no matter how wonderful or 
interesting or even divine. It is because these legendary accounts further their 
belief in, and reverence for, Sankara and his teachings that they are accepted, 
adopted, and repeated, whether or not they are historically true. 

On the other hand, there are scholars and intellectuals who presuppose 
that the life and works of Sankara can be meaningfully discussed and under- 
stood independent of a belief in them. The consequence of this type of pos- 
tulation is that information becomes not only relevant, but all-important. 
This is the domain of ‘those who want to know’ in contrast to the previously 
above-mentioned ‘those who want to be’ (or believe). Pious devotees or staunch 
believers generally do not ask such questions, not seriously at any rate, 
for they focus on their own personal experience(s) or else on how to achieve 
such experiences. Their predominant interest lies in boons, blessings, and/or 
Self-realization. 

Tradition declares that Lord Siva was Sankara's family deity and, flowing 
from this, the Sankara literature has long been seen as a genre by means of 
which Saakara was ultimately deified into an incarnation of Lord Siva. 
Traditional accounts of Sankara's life begin with Lord Siva — Lord Siva as the 
primordial teacher (adiguru); Lord Siva as the boon-giver to Sankara's parents; 
Lord Siva as incarnating as Sankara: 


How strange! Under the banyan tree are old men. Their teacher is only a boy. His 
dee consists in silence. Yet the disciples have been made free from doubts.”* 


The Great God Siva, the Self-created, the Merciful, the Destroyer of Manmata 
(Cupid), manifested himself as his holy embodiment, as a Sivalingam, on a hill 
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known as Vrshācala, located near the Purna River in the Kerala country.” Lord 
Sankara, the blue-necked one, out of boundless love for the welfare of living 
beings, will incarnate himself.” 


In the Kerala country in the village of Šašala, a part of me (Šiva) shall be born with 
the name of Sankara.” In Kalati, the wife of the learned Sivaguru, will bear a son 
by name Sankara being a part of Siva.” 


Advaita's well-known, oft-quoted invocatory verse (Guru-parampara śloka) 
mentions the unbroken lineage of the teachers of Advaita. Daksinamürti, the 
primordial Guru, is universally understood and then: 


Narayanam Padmabhüvam Vasistham Saktimca tatputra Parāšaraūca Vyāsari 
Sukam Gaudapadam mahantam Govinda Yogindra athāsya Sisyam Šrī 
Sankaracarya athāsya Padmapādaūca Hastāmalakaūca $isyam tam Totakam 
vārttikakāramanyān asmad gurün santatamānato'smi ; 


It may be observed from this list that the lineage begins with Lord Nārāyaņa 
and the line continues from father to son down to Vyāsa's son, uka. From 
Suka to Gaudapada onwards, the lineage is passed from sannyāsin to sannyāsin 
and the Guru has now become a parivrājaka, ‘one who wanders’ (looking 
for disciples), instead of the prior passing of the lineage from father to son 
directly within one’s own house. As well, before Gaudapada, the teachers 
were either divine or semi-divine and, commencing with Gaudapada, the 
tradition of human preceptors begins. 

Among other things, what this lineage does is to invoke authenticity. Not 
only does it provide continuity, a direct passage of the truth from the prim- 
ordial teacher directly to Sankara, but it also invokes the ideal, the norm, the 
authoritative voice of an authentic tradition coming from an authentic source, 
and Sankara valued tradition (sarzpradaya) as the highest authority.” He said: 


A conceited knower might say: I shall reveal the essence of the wheel of birth and 
death, of bondage, and the essence of liberation; I shall reveal the essence of the 
scriptures, but he is himself confused and is stupefying others since he rejected 
the teachers’ tradition of deliberation on the essence of the scriptures and came to 
the refutation of scripture and to mental constructions opposing scripture.” 


According to tradition, to legend, on the banks of the Periyar River in the 
small village of Kalati in Kerala, in the extreme south of India, Aryamba . 
(Sivataraka — Siva's eye or Siva’s falling star) the virtuous wife of a Nambütiri 
brabmin named Sivaguru (Siva the Teacher) gave birth to a son just like 
Šrī Parvati, who begot Lord Subrahmanya. The birth was in an auspicious 
ascendant (Subha lagna) with an auspicious planet both in conjunction and 
aspected with it. The Sun, Mars, Saturn, and Jupiter were in exaltation.*! The 
birth of the child was accompanied by heavenly music and the sweet fra- 
` grance of flowers. The body of the child dazzled in its brilliance and on top of 
his head the sign of Siva, a crescent moon, could be clearly seen. On his palm 
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was a mark left by Siva's trident and on his breast was an image of a coiled 

cobra. On his forehead could be seen his third eye. Once again, for the 

protector of the good and the destruction of the wicked,.the- auspicious Lord 
iva had taken birth as an incarnation.? 

Before Sankara was born, Aryamba and Sivaguru had been childless for 
quite some time. After many years, they decided to go to nearby Trichur 
where there was a famous Siva temple, Vrsācala, and seek Lord Siva's bless- 
ings for a child. Time passed, and austerities were performed, and then, one 
night, Lord Siva appeared to Sivaguru in a dream and offered him a boon. 
After hearing of Sivaguru's desire for a child, the Great God said, ‘I grant 
your prayer, but you have to select either of these two alternatives — choose 
either an all-knowing and virtuous but short-lived son, or one who will live 
very long but without any special virtue or greatness." Sivaguru, instead 
of declaring his preference, replied, ‘What do you think? Will you please do 
whatever is best for humanity.” 

This incident is typical of a Sankara story which may or may not be his- 
torically accurate. Such occurrences are possible and do occasionally happen, 
though they probably happen much less in life than in fantasy. However, 
whether the story is historically accurate or not, it does serve as a very useful 
teaching tool. Whenever one is confronted with a choice, one can learn from 
this incident that if the person giving one a choice is much greater than 
oneself, the best option would appear to be to defer the decision to the 
boon-giver.3* 

Another such story concerns Sankara's mother. Tradition declares that 
Sankara's father died before Sankara turned five. This was probably the 
source for Dvaitins disparagingly referring to Sankara as the son of a widow. 
As we shall soon see, Sankara promised his mother that he would be with her 
when her death day approached. In this regard, Sankara declared, ‘There 
may be a bad child but there is no such thing as a bad mother.’ What is the 
logic here? Is it merely a parochial Indian custom, or is there an universal 
truth involved? Sankara held that a mother, in an incredible act of creation, 
gives a child its physical body. It is with this body that one is able, not only 
to seek the ultimate goal of life, e.g., liberation, but also to enjoy the myriad 
sense objects which all individuals desire and enjoy. Now, how will the child 
ever repay this gift? Even if the mother were to scold and beat and mistreat 
the child, there are not enough meritorious acts to counter-balance the merit 
which a mother receives for giving birth. Thus, even though one may dislike 
the individual personality and dislike a mother’s actions, one must honor, 
respect, and love one’s mother. Reverence and respect for one’s mother is the 
only way to repay one’s mother for her grace-bestowing act. : 

Sankara’s early childhood was full of signs and wonders. He was said to 
have been a precocious child prodigy who learned quickly and retained what- 
ever he heard but once. By the age of three it is said that he could speak and) 
read Sanskrit. At five he was invested with a sacred thread and by the age of 
eight he had mastered the Vedas and Vedānīgas.*” At the age of seven he was, 
said to have written his first book, the Balabodha Samgraha. 
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Numerous miraculous stories are told about Sankara's childhood. There is 
no agreement among the traditional biographies, either in regards to indi- 
vidual events or.even among particular incidents for a given event. Some of 
the more commonly related incidents include the actual partaking of a ritual 
offering by the goddess when he was five; the shower of gold coins for the 
poverty-stricken woman who gave him an dmalaka fruit in the absence 
of any other possession;? the diversion of the Curna (Pūrnā) River for the 
convenience of his mother;"" at the age of eight, his.declaration to his mother 
that a crocodile had caught his leg while bathing in the river and her sub- 
sequent blessing for him to become a renunciant (sannyāsin).*' SET 

The eight-year-old sannyāsin walked north? until he reached the banks of 
the Narmada River. There, he encountered his guru, Govinda Bhagavatpada, 
who asked him, ‘Who are you (kas tvam)?'? Tradition declares that Sankara 
burst into the hymn, ‘Six Stanzas on Liberation’, which begins, ‘I am 
neither the mind nor the intellect, neither the ego nor the mind-stuff...1 
am consciousness and bliss; I am Šiva, I am Šiva!” Legend also says that he 
composed the ‘Hymn of Ten Verses’ on one's true identity. ‘That ultimate 
reality is not even One, then how can it be dual? It is neither aloneness nor 
the opposite. It is neither void nor the opposite. It is pure Advaita. In fact, 
words cannot encompass its meaning." Ses E 

Hagiographical accounts vary as to how long the young Sankara spent with 
Govinda. During his stay of two, three, or four years, Sankara supposedly 
composed a number of hymns, philosophical ‘treatises, and commentaries. 
Tradition also claims that Sankara wrote the Vivekacitdamani during this 
period.“ There is also a legend that during this period a great flood came and 
the waters of the Narmada rose up to the entrance of the cave where Govinda 
and his disciples were staying. Seeing this, Sankara chantéd:a ‘particular 
mantra and invoked the waters to enter into his begging bowl (kamandalu), 
thereby quelling the flood. As this was happening, Govinda remembered 
Badaráyana's famous prophecy that the best and greatest commentary on 
his Brabmasütras would be written by someone who succeeds in taming the 
raging river.“ p 

ahkara's period of residence with Govinda had come to ari end and thus 
Govinda said, *Now it is time for you to compose your commentaries (bhāsya) 
on the foundation works of Vedanta (prasthānatrayī).”* Therefore, proceed 
to Kaéi and do what you are ordained to do; my 

During his four-year stay in Kāšī, a tale is told of an encounter Sankara 
had with an outcast (candala). While walking with his disciples in one of 
the narrow lanes of the city, Sankara suddenly and expectedly encountered 
the candala and, as the social custom of the day required an outcast to move 
aside so as not to pollute a brahmin, Sankara asked the candala to move aside. 
The reply was an unexpectedly surprising rebuke. "O distinguished ascetic, 
best among the twice-born. You have established that the Absolute is every- 
where. Who or what are you asking to move aside? This body, like yours, 
built up of food, is inert and cannot move by itself. If you are asking the 

omnipresent pure Consciousness of which I am the apparent manifestation to 
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move from blocking your way, that too is not possible. In brief, we are the 


same. Thus, whom are you asking to 
Sankara immediately bowed to the 


clear the way for whom?” 
candala and, having acknowledged the 


truth of the outcaste’s words, composed a poem on the spot. 


O best among men. What you have said is true. One gets a clear experience of 
that pure Consciousness during waking, dreaming, and deep sleep. That pure 


Consciousness is present in all bodies, 


from Brahma to small ants and insects. It 


witnesses all that happens in this universe. That pure Consciousness alone exists. 
l am not matter in the form of this body or sense organs. He who has such a 
complete understanding, whether that person be a candala or twice-born, he is my 


guru. This is my understanding. 


Time passed and Sankara knew that 


his mother, Aryamba, was on her death 


bed.*! He sat comforting her and assured her that she would be liberated. 
She asked him about liberation and Sankara explained to her the four-fold 
prerequisites of spiritual discipline (sadhana catustaya). Tradition says that 


Sankara tried to teach her the essence 


of Advaita, but, finding that he wasn’t 


succeeding, he chanted hymns to Siva and Visnu and enabled his mother to 
meet death with courage and calmness. Then, although his sannydsin vows, 
in principle, should have prevented him from performing her last rites, he 
thought to himself, ‘I have given her my word and besides my body grew 
out of hers. How can that connection be severed even if I am a sannyasin?” 
The traditionalists were infuriated and would not let Sankara proceed. Thus, 
Sankara decided to cremate his mother in the back yard of her house. Since 
the brahmins refused to give him fire to light the pyre, Sankara used his yogic 


powers, and, chanting vedic mantras, 


lit the pyre and cremated his mother. 


The tale goes on, as is now well known, of the things that were done at 
that time, of the things that are yet to be known, of the mysteries long 


unforeseen, and of the victory looked 
Šankara meeting Vyasa;® of his life-sp 
of his visit to Badarikasrama;® of his 


for. Legends abound. Tales are told of 
an being extended to thirty-two years;* 
meeting with Lord Siva;* of Govinda's 


passing away (mahasamadhi);*’ of his victory tour (diguijaya);* of his meet- 
ing with the Kapalikas;® of his meeting his four main disciples, Padmapada,” 
Hastamalaka,*' Suresvara,” and Totaka;® of his debate with Mandana;™ of 
his ascending the Sarvajna Pitha; of his establishing his monasteries (matha); 
of his visit to Mount Kailasa and his receiving the five lingas;*’ and finally his 


mahāsāmadhi.® 


The Works of Sankara 


The lion of Vedānta roared; 
the universe of duality disappeared 


During Šaūkara's relatively short life, 
ing commentaries and sub-commenta 


more than four hundred works includ- 
ries (bhdsya and vārttika), independent 
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works (prakarana), and hymns, poetry, and praises of deities (stotra, stava,” . 


stuti) have been attributed to him.” It is generally agreed that the majority of 
these works are apocryphal. In all likelihood this list grew to such proportions 
because, in order to give a book authenticity, it has long been a common 
practice in India to attribute it to a famous author. Further, all the heads 
(mathādipati or jagadguru) of the various Sankara monasteries have borne 
the title ‘Sankaracarya’ and thus any works which they wrote could easily be 
mistaken for, and legitimately called, a work of Sankaracarya.” 

The question of determining the authenticity of which works are truly 
Sankara's is controversial and vexing.”' One of the early criteria considered 
by critical scholarship for determining Sankara’s authorship of a given work 
was whether it was commented upon or quoted in one of the early comment- 
aries." However, this criteria of subsequent commentaries or mention therein 
is as easily doubtable as to doubt Sankara himself. Certainty is still lacking. 

The German scholar Paul Hacker was one of the first modern scholars 
to formulate the problem of authorship clearly and to propose methods of 

investigation thereon.” He proposed three main principles for determining 
the validity of a work: Check the colophon of a work and observe whether it 
is attributed merely to ‘Sankaracarya’ or, more authentically, to ‘Bhagavat’ or 
any of its versions such as ‘Bhagavatpada’ and ‘Bhagavatpiijyapada’; check 
for references in the works of his immediate disciples; and analyze the con- 
tents and/or special use of terminology in the work in question. However, it 
must be noted that Sankara's authorship cannot be conclusively solved by an 
analysis of a particular work's contents, table of categories, terminology, or 
colophon. Further, the plethora of ascribed poetical works neither contain 
strict philosophical terminology, logical argumentation, nor colophons. Thus, 
the debate rages on. 

The question of determining the authenticity of the writings attributed to 
Sankara is a complicated issue. The fact that he allegedly lived such a short 
life coupled with the plethora of works of such diverse character attributed 
to him makes the issue all the more difficult. Which ones are genuine? Tradi- 
tion wants to accept them all. Modern critics tend to be at the other extreme 
and be reluctant to accept more than three or four of the possibilities. 

It is beyond the scope of this book to examine further the details of the 
debate concerning the authenticity of the works ascribed to Sankara — a 
subject which has been dealt with by other scholars in great detail. However, 
I will take up this issue with regard to whether or not Sankara was the author 
of the Vivekacūdāmaņi. 


The Vivekacüdamani 


Within Indian philosophy there are a number of types of sourcebooks. 
The Vedas and Upanisads comprise the primary scriptures (sruti). The 
Epics (Itikāsa) including the Bhagavadgita, the Puranas, the -Law Books 
(Dharmasastra), and the philosophical literature (daršana) comprise the 


RATEN 


Introduction 13 


secondary Scriptures (smrti). Among the philosophical literature, Vedanta 
recognizes the prasthanatraya (Upanisads, Bhagavadgita, and Brabmasittras) 
as foundational. However, to study these three foundational sourcebooks 
requires not only a qualified teacher, but also a profound knowledge of 
Sanskrit and a proficiency in grammar, logic, investigation, and vedic lore.” 
Sankara, knowing that not all people would be qualified to study the found- 
ational sourcebooks, compassionately wrote what are known as independent 
philosophical treatises (prakarana grantba). A prakarana treatise has four 
indispensable elements (anubandha catustaya): the determination of the 
fitness of a student for the study of the treatise (adhikari); the subject matter 
(visaya); the mutual relationship between the treatise and the subject matter 
(sambandba); and the object to be attained by the study (prayojana).”* 

Though the Upadesasahasri (A Thousand Teachings) is the only independ- 
ent treatise which modern scholars have unequivocally ascribed to Sankara,” 
tradition claims that_among the more important independent works which 
Sankara wrote are Atmabodha, Aparoksanubbuti, Paticīkaraņa, Satasloki, 
Sarva Vedāntasāra Sangraba. 

The Vivekactidamani is one such independent philosophical treatise and 
is perhaps the most popular of the prakaraņas ascribed to Sankara.” It is a 
dialog between a teacher (guru) and student ($isya) expounding the quintes- 
sence of Advaita Vedanta. As its name indicates, ciidamani or crown jewel” 
of viveka or discrimination, discrimination is of paramount importance in 
one’s quest for liberation. ; 

In a recent article," Francis Clooney describes the Vivekacēdāmaņi as a 
‘pedagogical masterpiece exclusively for male brahmins’. I take issue with 
this claim, as my commentary on V. 2 states. This entire issue has been well 
documented in a recent book by Roger Marcaurelle."' 

Ingalls declares that there are four texts which are indubitably Sankara’s 
on the evidence of his direct disciples.” He then states that, ‘if we then find a 
single occurrence of some distinctive theory on a problem of Vedanta philo- 
sophy (which does not appear in his Brahmasūtra-bhāsya), whatever the 
traditional ascription of this other work may be, we have prima facie evid- 
ence that it is not by Sankara'." Thus, he concludes with absolute certainty 
that Sankara definitely did not write the Vivekaciidamani for, the author of 
it has (1) made an absolute equation of the waking and dream states, and 
(2) employed the theory of indescribability (anirvacanīya). On the other 
hand, Hacker, who pointed out that Sankara uses the word ‘anirvacaniya in 
quite a different sense from that found in the Vivekacitdamani;" still accepts 
the work as genuine based on the colophon.“ ; E : 

All this being given, a strong case can be made that the Vivekacūdāmaņi 
is a genuine work of Sankara’s and that it differs in certain respects from 
his other works in that it addresses itself to a different audience and has a 
different emphasis and purpose. There is no rule that insists that a prakarana 
treatise should be consistent with a commentary. Indian philosophical works 


must conform to a prescribed form, setting forth, in an ordered manner, their — — 


leading concepts and doctrines. Prakarana works, on the other hand, are 
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short manuals which confine themselves to some essential topics of a given 
theme. Mero 

In the case of the Vivekacūdāmaņi, it is a manual for spiritual disciplines 
(sadbana). Further, it places an emphasis on spiritual practices which purify 
the mind;*é it emphasizes the horrors of the world; it makes numerous 
precise lists with very fine distinctions; it prolifically mentions *wise men' and 
expands the scope as to who and what a wise man is.** Obviously, one of the 
consequences of these latter references is to draw attention to, and invoke, 
tradition, lineage, and authority. Gussner claims this is a blatant attempt 
to claim legitimacy, but it may just be an attempt to inspire the spiritual 
aspirant. The Vivekacūdāmaņi advises the spiritual aspirant to revere and 
worship the teacher as a means of progressing in one's spiritual life. Thus, 
in all likelihood, the numerous references to ‘wise men’ is not only a ploy to 
invoke authority but is also an encourager of inspiration. 

Some of the tests Hacker proposed to determine whether or not a work 
was authentically Sankara's or not include:” 


1. The term avidyd means superimposition (adhydsa) and not as synonym- 
ous with such terms as jada, bhavaritpa, āvaraņa, viksepa, anirvacaniya 

2. The term mdyd being infrequently used in comparison with avidyā 

3. Reluctance or refusal to accept the term ānanda as a positive property of 
Brabman 

4. The waking and dreaming states are not equated (as in Gaudapāda). 

S. A work concludes with the colophon, ‘Bhagavatpada or 
Bhagavatpüjyapada'.?! 

Then, there are two other issues: the use of prāgabhāva and jivanmukti. 
Let us examine these points, one by one. 


Avidya 


It would appear that for Sankara, avidyā is a term which is fundamentally a 
description of an affliction of the psyche, an existential description of a state 
of being, an experiential realm of ignorance. It is a ‘given’, an existential fact 
in each and everyone’s experience. The moment a person is born, ignorance 
is there. Thus, it is not, first and foremost, a metaphysical entity, a full-blown 
philosophical concept, so much as it is a useful tool and description. If this is 
so, and it should be, as it would be in keeping with the feeling that Sankara 
was first and foremost concerned with an individual's liberation and not with 
philosophy per se, then I believe a case may be made that Sankara was the 
author of the Vivekacudamani or, if that is too strong, there are at least some 
reasonable replies to the objections that he was not. 
_ Sankara defined ignorance (avidya) in his Brabmasütrabbásya as ‘Ignorance 
is the mutual superimposition of subject and'object, the mutual transposing 
of Self and nonself, the unacceptable combining of true and false.’ In the 
same place he also said that ‘learned men regard this superimposition (adhyasa) 
thus defined as avidyā* and that superimposition is the imposition of a thing 
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on what is not that thing (atasmirns-tad-buddhib).™ He also said, 'Avidyā is 
paramešvarāšraya, that is, it depends upon Brahman, And in it (avidyā) the 
individuals, having lost their identity with Brahman, rest.” 

As a philosophical term, avidyd (maya) is the key concept of Advaita (see 
verse 45 onwards).** Since Sankara did not differentiate between avidya and 
maya, as post-Sankarite Advaitins did, in the present context the two terms 
may be viewed as one key concept. This entails elaboration in order that a 
misunderstanding does not result. Critics sometimes label Advaita Vedanta 
as ‘mayd-vada’ and Advaitins are called *maya-vadins'. These terms are used 
disparagingly and yet there is a grain of truth in the matter. Avidya/maya 
cannot exist or function independent of Brahman and it ceases to be when 
Brahman is realized. Still, avidya/maya is the device by which the Advaitin 
explains how the One Reality appears as multitudinous. Strictly speaking, 
Brahman is the be-all and end-all of Advaita and, if anything, Advaita should 


` be called ‘Brahma-vada’. This is so because Advaita, and Sankara, never lose 


sight of the central doctrine that Brahman is Real, the world is non-real, and 
the individual is non-different from Brahman. And yet, the concept of avidya/ 
maya may still be said to be central to Advaita.” What the critics have done 
is to mistake the means for the end. The reality of Atman/ Brahman is Sankara's 
sole concern. Sankara is not interested in proving the existence of avidya/ 
maya. Nonetheless, though avidya/maya is not ultimately real, its importance 
cannot be exaggerated for the role that it plays. 

Hacker claims that Sankara (in his BSBh) does not raise avidya to an 
eternal, metaphysical entity in the way his successors do.” This seems 
acceptable. In this context, the Vivekacūdāmaņi constantly uses the word 
‘beginningless’ (anādi) in conjunction with avidya.” Does this imply that 
Sankara did not write the Vivekacūdāmani? Not necessarily, for it should be 
noted that Sankara himself, in his most unquestionable work, does call adhyasa 
*beginningless'.!? And as he equates adhyasa with avidya, it logically follows 
that avidyà is beginningless. How many instances make a case? IUE 

Interestingly, Hacker says that the fact 'that Sankara equates avidyā 
with the basic error of all worldly existence distinguishes him from all later 
Advaitins who considered avidyā a factor which causally conditions all error 


- insofar as it is, so to speak, the stuff out of which every false idea is formed." 


For Šankara, mithyajnana or false knowledge occurs like a synonym for 
avidyā while for post-Sankara writers avidyā is the cause of mithyajnana. 
In V. 199, ‘Individualness exists only so long as delusion persists, as it IS 
born of false knowledge. The rope is mistaken for a snake only as long as the 
delusion lasts; there is no more a snake once the delusion is destroyed." In, 
V. 203, ‘The relation of the Self and the intellect is due to false knowledge: 
In V. 348, 'So too, the removal of illusory knowledge and suffering produced 
by false projections withdraws.’ We can observe that the three instances in 
which mithyajnana occurs in the Vivekacūdāmaņi, the term is used as a syn- 
onym for avidya. However, this being said, it is true that the Vivekacüdamani z 
does describe avidya as the material source of the world and Hie goes 
against Hacker’s criterion that avidya should not be materialized. Yet, kara. 
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does speak of avidyā-bīja" and avidyatmaka! in terms which suggest a 
relationship of material causality. 

Again, Hacker claims that the sequence of terms like ‘avidya-kama-karma’ 
distinguishes Sankara's use of avidyā from that of his successors.' He con- 
tends, and in this he appears to be correct, that Sankara uses avidyd as a 
general term equated with the basic error of all worldly existence, while his 
successors defined it much more precisely, especially its role as the material 
cause of the empirical world as well as of all errors. This is to be expected 
since his successors had to reply to specific philosophical challenges. How- 
ever, on the one hand, Advaita is not a house divided against itself for the 
concept of avidyā is central to Advaitin’s in spite of their individual uses 
and, second, it is strange that V. 58 reads ‘avidyakamakarmadi’; V. 98 reads 
‘avidyapi ca kamakarmani’; and V. 334 reads ‘avidyakaryadubkham’. Again, 
how many instances do there need to be to make a case? Whether this series 
of terms seems to coincide with the Yoga system's similar series, as Hacker 
speculates,’ does not affect the point at hand. 


Anirvacaniya 


In the Vivekacūdāmaņi (V. 111), māyā is described as, ‘neither real nor 
unreal nor both; It is neither undifferentiated, nor different, nor both; It 
neither has parts nor is partless nor both. It is supremely wonderful and of an 
inexpressible, undeterminable (anirvacanīya) form.” This is the only očcur- 
rence of anirvacaniya in the Vivekactidamani. Hacker claims that Sankara 
never calls avidya anirvacaniya. Yet the Vivekacūdāmaņi does not draw any 
technical distinction between avyakta, avyākrta, anirvacaniya, and avidyā. 
The falsity of the empirical world consists in its being misunderstood as other 
than Atman/Brabman. Superimposition is ignorance. Even if Sankara did 
not spell out the characteristics of avidya in any detail in his unquestioned 
works, this does not mean that he could not, or did not, in others. The idea 
logically extrapolated implies ‘what is other than the real nor unreal and so 
on.' Sankara himself used the term tattvanyatvabhyam, while later writers 
employed sadasadbhyam or sattvasattvabhyam.'™ The first term means ‘that 
or other than that’; the second term means, ‘either real/being or non-rcal 
non-being'. Anirvacaniya means indeterminable or unspecifiable. All these 
terms mean ‘indeterminable either as real or unreal’. Hacker's analysis of 
these terms is certainly open to interpretation, and, as the traditional com- 
mentators did not explain them, one is left to one's own insight." 


Maya 


Over the centuries, as we earlier noted, Advaita has been known as māyāvāda. 
Sankara never called his thought that and Hacker believes that were one to 
select a catchword, it would hardly be that.!9* But, as myself and many many 
others state, maya is the key-concept of Advaita and the one term which 
opponents of Advaita need to both exploit and demolish if they are to erect 
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their own systems of thought. Personally, I think that the one catchword for 
Sankara’s thought should be the Self (atman), as it is the be-all and end-all of 
Advaita. I am the Self. You are the Self, he/she/it is the Self. That is the Truth. 
But that is another matter. 

In the Vivekacūdāmaņi, the word *māyā' occurs fifteen times and the word 
‘avidyd’ sixteen times. Those who count words say that Sankara, in his un- 
contested works, employed these two terms in a 1:5 ratio. But what does that 
prove? Especially since it has often been noted that Sankara did not make a 
distinction between these two terms. In one place, Hacker seems to imply 
that these two terms are not synonymous since they are being compared 
and not equated, but I cannot accept this interpretation.!” In the sentence, 
‘The one Paramegvara...appears in manifold manifestations through 
avidyā, as the magician through maya’ (BSBh 1.3.19), the manifestation 
of the world appears through ignorance just as a magician’s magic appears 
through illusion. There is a similarity of concepts; there is a resemblance; 
they are synonymous. 

This being said, whether in Sankara’s accepted works or in the 
Vivekactidamani, maya is employed to mean either imagination or magic!!° 
(especially in conjunction with a magician); illusion!!! (especially in compar- 
ison); concealment;! or the magical power of God!" (Visnu's special power). 
Thus, it is not logical to draw the conclusion that Sankara is not the author 
of the Vivekacttdamani from the use of avidya/maya found therein. In this 
day and age it should be well understood that Sankara could easily have used 
a varicty of terms in a variety of ways without being pinned down to one 
usage or being accused of inconsistency if he did. Consistency is important, 
yet, perhaps the only real inconsistency which would destroy Sankara’s Advaita 
is if he uses a term which denotes the ontological reality. of duality. After 
all, he surely spoke to a number of different audiences, each with its own 
qualifications, at various times, in various places, and for various purposes. 
In this, he was truly within the Upanisadic fold and employed Upanisadic 
techniques. 


Ananda 


In V. 107, 109, 153, 213, 227, 240, 301, 307, and 352 the Self is described 
as ever-blissful (ānanda). Sankara did not or could not deny that Ātman/ 
Brahman is of the nature of bliss. This is both obvious and convincing from 
his commentary on the Brabmasiitras.!'* What he was careful not to do was 
to give the impression that this ‘bliss’ was some sort of empirical happiness, 


‘that it was an attribute, that it was an experience, that it involved some sort 


of change and duality. But, without a doubr, Sankara is in agreement with 
the Taittirēja Upanisad which declares that bliss is part of the nature. : 
(svābhāvika) of the Self." In the BSBh. context, Sankara says that ‘bliss is 

the Highest Self (tasmad ánandamayab paramatmeti siddham). Yet, because 
the argument is neither perfectly clear nor rigorous in this context, at the 
of the discussion, Sankara points out that in the Taittirrya Upanisad 2.1— 
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if the mayat suffix indicates abundance in the sheath of bliss (anandamaya 
kosa), the same will have to be accepted for the four other/outer sheaths, and 
this is not acceptable to any Advaitin. Thus, he explains that the Absolute 
cannot literally be a part of the bliss sheath and that the Absolute is really the 
foundation of it. In his BSBh. 1.3.8-9, Sankara accepts bliss as an important 
attribute of Ivara. In this regard, the Vivekacūdāmaņi is in perfect accord 
with Sankara’s other works. 

The Taittiriya Upanisad enumerates five sheaths from the food sheath to 
the sheath of bliss, which are arranged inside each other, with the food 
sheath outermost and the sheath of bliss innermost. When superficially viewed, 
it appears as though the text speaks of each subsequent inward sheath as the’ 

. self of its outward sheath, i.e., the sheath of vitality as the self of the food 
sheath and so on. Sankata, however, ultimately rejects the idea that the 
sheath of bliss is the Self. On various grounds, he rejects the idea that the self, 
consisting of bliss, cannot be the Self but only the conditioned self. This view 
is also put forth in his BSBh.''*.- 


Waking and Dreaming 


A doctrinal point which is dramatically raised in support of the claim that 
Sankara is not the author of the Vivekacudamani is its seeming equation of 
the waking and dream states in the manner of Gaudapada while Sankara 
is said to carefully distinguish the two.''” However, while V. 172 says that, 
‘there is no difference is the waking and dream states’, V. 100 says, ‘Dream is 
a state different from the waking state’. Before leaping to conclusions, how- 
ever, V. 172 draws a parallelism between dreaming and waking to illustrate 
the power of the mind and to point a way to spiritual equanimity. It states 
that ‘the mind creates everything’ and this is true for both the waking and 
dreaming states. ! : 
"This very point is made in the Upadesa Sabasri: 


Just as it is experienced in this world that a snake superimposed upon a rope does 
not exist, nor water in a mirage, and the like, unless they are apprehended, so it 
is reasonable that duality in the waking and dreaming states also does not exist 
unless it is apprehended.1"* 


How does one know that one is awake? No matter what one may claim as 
proof that one is awake, the charge may always be made that one is merely 
dreaming. Dreams and dream objects are real so long as one is dreaming. It is 
only when one ‘wakes’ up that one knows such objects were mind-made. The 
Mandukya Upanisad!!? makes an analysis into the three states of experience 
to show the non-duality of the Self. What is at issue is the use that one makes 
of the analysis. It is true that Sankara has made distinctions between the 
waking and dreaming states as well as between empirical (vyavabarika) and 
illusory (prātibhāsika) objects. But this does not necessarily imply that he 
could not or did not equate these two states when making another point. The 
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discipline of an enquiry into the three states of existence (āvastha-traya-vicāra) 
may also be for the explicit purpose of liberation and not just for establishing 
ontological theories. 


Colophon 


It is a wonder that, in spite of the Vivekacūdāmaņi failing to meet Hacker's 
criterion for declaring a particular work as genuinely by Sankara, it is de- 
clared by Hacker as genuine on the basis of its colophon."? Sankara was 
called ‘Sankara’, ‘Bhagavat’, ‘Bhagavatpada’, and 'Bhagavatpüjyapada' by his 
direct disciples.'*' In later Advaita literature, Sankara is called ‘Bhagavatpada’ 
and *Bhagavatpüjyapada'. . 

It is a curious phenomena that in none of the ancient works was Sankara 
called Sankaracarya, the name by which he is best known today. Of his direct 
disciples, Padmapada once calls him ‘Sankara’ (Paficapadika, Matigalācaraņa, 
V. 3) but usually designates him as ‘the Commentator’ (the Bhasyakara). 
Surešvara calls him ‘Sankara’ twice (Naiskarmyasiddhi 4.74,76) as well 
as ‘Bhagavatpada’ (Naiskarmya-siddhi 4.19) and ‘Bhagavatpujyapada’ 
(Naiskarmyasiddbi 4.43). He was also known as ‘Bhagavatpada — 
Totakācārya's teacher’,!” ‘Bhagavan Bhasyakara' by Vācaspati-mišra,'? and 
*Bhasyakara, Bhagavatpadacarya, Bhagavatpüjyapadacarya' by Jūānottama.!* 

Research has revealed that Sankara was generally known as either just 
plain ‘Sankara’ without any title or else.‘Bhagavat’ (either with or without . 
-páda or -püjyapada). Using this as a definitive criterion of the genuineness 
of a work, Hacker thus concludes that, like the Upadesasabasri, since the 
Vivekacūdāmaņi concludes with the colophon ‘Sankara-Bhagavat’, it must 
be genuine. 

Finally, in addition to Hacker's points, there is the issue of the use of the 
term ‘prior non-existence’ (pragabhava) found in the Vivekacūdāmaņi. 


Prāgabhāva 


According to Pande, ‘The major argument against the authenticity of the 
Vivekacūdāmaņi is its use of the term pragabbava (prior non-existence)’ 
which as Belvalkar had pointed out, Sankara had rejected in his Brahma- 
sütrabhasya." 5 According to Indian philosophy, there are four types of 
non-existence that can be known: through non-cognition: prāgabkāva, 
pradhvamsabhava, anyonyabhava, and atyantābhāva.'” Pragabhava.is defined 
as ‘The non-existence of an object before it comes into being. — ^. — 

In the Vivekacūdāmaņi, this term is used as a typical example or illustration 
(drstanta) to illustrate the destruction of ignorance (avidya) as something 
which never was. In this verse, Sarikara is not advocating the possibility of 
something (any- and every-thing) existing. There has never really been an object. 
To illustrate this, the water in a mirage doesn’t exist now, it did not exist in 
the past, nor will it exist in the future. The author of the Vivekacūdāmaņi 
is not using the term in the context of a real causality (satkāryavāda). The 
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world illusion seemingly appears and then disappears and ceases. It is only in 
this context that the term is being employed. 


Jivanmukta 


Verses 318, 419, 429-441, and 552 of the Vivekacūdāmaņi mention the 
concept of liberation-while-living (jivanmukti). This idea is one of the most 
original and inspirational ideas that India has contributed to the world. 
Of all the Indian philosophical systems which propound this concept of 
jivanmukti, Advaita Vedanta is unique in that it is the only school which 
must ztecessarily embrace the concept.'"* That is, doctrinally, Advaita’s meta- 
physics has a built-in necessity which demands the concept. If one grants 
Advaita's presuppositions, jīvanmukti is not only a logical consequent, 
but necessarily so. However, modern scholars contend that Sankara never 
employed the term and thus it follows that Sankara is not the author of the 
Vivekacūdāmaņi. : 

This being said, the final position (siddkānta) of Sankara states that the 
Self (Atman) and liberation (mukti) have the same meaning." This implies 
that the term ‘jivanmukt? is both relative and redundant. The qualifier ‘jivan’ 
is unnecessary. A mukta is a mukta, with or without a body.'™ It may be said 
that a knower of the Self with a body is a jivanmukta and when that person 
sheds the body, he attains videhamukti. But this difference exists only for the 
onlooker, not the mukta. Z 

Obviously this does not prove that Sankara wrote the Vivekaciidamani but 
his numerous references ro ‘mukti’ demonstrate conclusively that he was 
aware of the meaning of the concept. Without other evidence, this alone is 
not enough to deny he employed the term in other work. Š 

The distinctive insight of Šankara is simple to state and even more devast- 
ating in its implications: ‘The Absolute is Real; the world is neither real nor 
unreal; the individual is not different from the Absolute."! To unpack this 
sūtra-like insight is to make explicit what is implied in the central teachings 
of Sankara. In other words, the individual is the Absolute, * the seeker is the 
sought... not sometime later, in a place above and beyond, but here and 
now. Thus, liberation-while-living (jivanmukti). Any seeking obviously 

manifests a denial of the presence of the sought and necessarily implies ignor- 
ance of what-is. As the Vivekacūdāmaņi says, ‘It can be neither thrown away 
nor taken up." 

The word ‘jivanmutkti itself does not occur in the canonical texts of Vedanta. 
It is not found in the Vedas, nor in the earlier Upanisads, the Bhagavadgita, 
or the Brahmasūtras. However, the concept or idea of liberated-while-living 
can be found scattered throughout the literature. Below are a few references: 


Verily, while we are here we may know this — BrhUp 4.4.14 


A mortal becomes immortal, attains Brahman, even here, when the knots of the 


heart are destroyed — KaUp 2.3.14 
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He who knows that which is set in the cave of the heart, he, here on earth, cuts the 
knot of ignorance - MundUp 2.1.10 


Whosoever, O Gārgi, in this world, without knowing this Imperishable . . . departs 
from this world is pitiable — BrhUp 3.8.10 


There is truth if a person knows it here and if not there is a great loss — KenaUp 2.5 


When, to one who knows, all beings have, verily, become one with his own Self, 
then what delusion and what sorrow can be to him who has seen the oneness? Īša 
Up 1.7 


While I (Vāmadeva) was in the womb I realized (the Self and subsequently lived a 
long and productive life) — AitUp.2.1.-5-6 


Sankara’s commentary on Brhad. Up. 4.4.6 — The man free from desires realizes 
Brahman even here (sa ca vidvān apta-kamah ātma-kāmatayā ihaiva brabmabbütab) 


The BG 5.23, 28 says, “Before he is released from the body (prak šarīra vimoksanat), 
if a yogi has perfect control over his mind and attains identity with Brahman, he is 
eternally liberated (yabsadamukta eva sah).” 


Brabman-knowledge takes place even in this life — BS 3.4.51 


On the realization of Brabman, non-attachment and the destruction of both prior 
and subsequent actions occurs — BS 4.1.13 


Having reached the Self, the soul attains liberation — BS 4.1-3 


Those who have'a mission to fulfill continue in the physical state as long as the 
mission demands — BS 3.3.32 < 


Thus, a case can be made that it is unlikely that Šankara was unaware Of 
the term ‘jivanmukti? and also that he was unaware of what it stood for. 
To declare that because he did not use this exact term in his BSBh does not 
necessarily imply that he may not have employed it in another place. To be 
fair, however, it also does not necessarily imply that he ever did employ the 
term either. 


Conclusion 


Was Sankara the author of the Vivekacūdāmaņi? His thought has been, and 
continues to be, described, defined, and interpreted in different ways depend- 
ing upon one's point of view. In other words, there are seemingly many 
Sankaras. His thought is a ‘philosophy’ to the scholar who desires conceptual 
consistency; it is ‘words to live by’ for the spiritual aspirant who is interested 
in personal experience; it is a ‘methodological tool’ or a ‘thunderous silence 
for the sadguru who ‘speaks’ about the Unspeakable. — — UR 
On the one hand, these points of view are most appropriate. A distinction ; 
between Absolute (paramarthika) and relative (vyavaharika) points of view 
can be found in Sankára's writings.’ On the other, an incorrect under — 
standing regarding perspectives has led to gross misconceptions resulting in E: 
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misinterpretations where critics have accused Sankara of doctrinal inconsist- 
encies, contradictions, and absurditics. Here are three examples: 


1. While Sankara is prepared to admit a plethora of distinctions at the 
empirical level, all distinctions are denied from the Absolute point of 
view. What is true from one point of view or level of reality is not from 
another. However, this does not mean that there are two realities, two 
truths. There is one Truth, one Reality as seen from two different per- 
spectives.!** Sankara avers that one perspective is from the point of view 
of ignorance; it is relatively true (the sun seemingly rises and sets), while 
the other point of view is from the perspective of wisdom. The pluralism 
that is experienced at the empirical level, and with which philosoph- 
ical enquiry commences, is not the final Truth. 

ankara avers that anything which is experienced is real, in some 
sense or other." Therefore, his epistemology is realistic and posits that 
every cognition points to an objective reference — whether veridical or 
erroneous. The question is: Exactly ow real are the things that are 
experienced in the empirical world? What is their ontological status? 
Sankara replies that the things of the empirical world are real only so 
long as the empirical order lasts: 


The division of real and unreal depends upon knowledge or experience: That 
is real whose knowledge does not miscarry; the unreal on the contrary, is the 
object of a knowledge which fails or goes astray." 


Thus, according to Sankara, the Real is that which lasts, which suffers 
no contradiction, which is eternal and unsublatable (i.e., unchangeable). 
The unreal is that which never appears, not even in one's wildest imag- 
ination (i.e., a square circle or the child of a barren woman). Things of 
the world may be said to be (provisionally) real until they suffer sublation. 
Thus they are called illusory (mithya). Since they are cognized, they 
cannot be called unreal. Since they are sublated, they cannot be called 
Real. What a mystery! The sun is seen to traverse across the sky and, yet, 
everyone knows that it does not move! Water is seen in a mirage and yet 
there never has been water there, nor will there be, nor is there now: By 
this criterion, Atmman/Brahman alone is the absolutely Real. All else is 
called ‘real’ only by courtesy. The distinction between one individual and 
another, distinctions regarding a single individual, all multiplicity is but a 
concession to the Truth made from the relative point of view. 
However, to bring out the full implications of this, it should be noted 
that such expressions as ‘Absolute’, ‘Real’, ‘absolutely Real’, or ‘from an 
Absolute point of view’ are merely contextual.'” They are used only by 
way of contrast with all that is not real. For example, in no other sense can 
the Self (Atman) or the Absolute (Brahman) be called Real. If one accepts 
(even provisionally) the empirical world of plurality, then such expressions 
are meaningful. But to one who has realized the Self, these expressions 
lose their significance. For such a one, ‘Veda is no longer Veda’. 


Introduction 23 


2. There are those who pit Advaitin against Advaitin. Sankara's systematic 
exposition of Advaita has been explained, expounded upon, and inter- 
preted by a number of Advaitins either by way of subcommentaries, 
glosses, or independent treatises.'*' Because of the various subtle and not 
so subtle doctrinal variations found thercin, some scholars aver that 
Advaita Vedanta is not only not a single, uniform system of thought, but 
a house divided against itself. It must be stressed again and again that 
these differences are only exegetical and not doctrinal. Such differences 
have arisen in the course of an elucidation of a particular point of view, 
in the clarification of an issue, in the answering of a critic's objection, in 
the presentation of another avenue for experience for a spiritual aspirant, 
and so on. All these subtle and not so subtle differences take place only 
from within the framework of Advaita Vedanta. Every perspective, every 
mode of interpretation, which are all no doubt significant and insightful, 
are relative to, and are intended only to help a spiritual aspirant realize 
the inward Self.'*? As such, these differences are not irreconcilable within 
the framework of Advaita. No Advaitin ever takes his eyes off their central 
theme regarding the absolute non-difference of Atman with Brahman 
and all that that implies. 

3. The radical mark of Sankara's writing is that it stands for a plenary 
experience of non-duality. This experience, he claims, is the culmination 
of all thought, of all systems of philosophy. Non-duality can be, and has 
been, expounded systematically — but strictly speaking it is not a system 
of thought nor a school of philosophy. Teachings are methodological 
tools devised primarily as an instrument employed to shift one's focus 
from the unreal to the real. Acknowledging this, a teacher will employ 
whatever means are suitable for the awakening of an individual. 

- Was Sankara the author of the Vivekactidamani? The answer depends 
upon whom one asks. Modern scholars tend to reject its authenticity as a 
work by Sankara. Traditionalists tend to accept it. The arguments and 
counter-arguments are unending. However, whether or not one accepts 
Sankara as the author of the Vivekacitdamani, the discussion does have 
the positive benefit in that it helps one to better understand some often 
overlooked aspects of Advaita. Discussions seem unending. Disputes con- 
tinue and show no signs of abating. What is obvious is that the value of 
this discussion, no matter one's ultimate conclusion, is that it helps one 
to distinguish and define and become clearer on the doctrine itself. I have 
attempted to strengthen the case that there is still a likelihood that Sankara 
is the author of the Vivekacudamani. 


The Philosophy of Sankara 


Indian philosophy has traditionally been classified in terms of six orthodox 
(āstika) and three heterodox (nāstika) schools.'** In common parlance within 
India today, a *nástika" means an ‘atheist’. But in this philosophical context, 
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the division into āstika and ndstika only means an acceptance of, or rejection 
of, the Vedic corpus as an authority. It is not an exaggeration to say that of 
these schools, Vedanta in general and Advaita Vedanta in particular have 
captured the cultural, philosophical, and spiritual imagination of India to an 
extent unparalleled in Indian thought. Of all the Indian philosophical systems, 
Advaita has been given pre-eminence. 
By the beginning of the twentieth century, Advaita Vedanta in general and 
ankara in particular had begun to receive considerable attention in Europe. 
This was primarily due to the pioneering work of F. Max Muller and Paul 
Deussen.'** Following them, Western studies into Advaita Vedanta’s doctrines 
have received an impetus from the work of such scholars as Paul Hacker, 
Tillmann Vetter, Hajime Nakamura, Eliot Deutsch, Sengaku Mayeda, and 
Wilhelm Halbfass. 

Sankara is undoubtedly the greatest exponent and consolidator of Advaita.!** 
Because it is frequently called the ‘Advaita of Sankara’, this leads to a mis-. 
understanding and one is likely to assume that Sankara was the founder or 
originator of Advaita."4 Such an impression is false, although there is no 
doubt Sankara was the greatest expounder of Advaita. In practice, Advaita 
speaks of no founder in the sense in which one speaks of the founders of 
other schools, e.g., Gautama as the founder of the Nyaya school, Kanada as 
the founder of the Vaisesika school, Kapila as the founder of the Sankhya 
school, Jaimini as the founder of Mīmāmsā and so on. 

However, this is not to deny that Sankara, as the author of the comment- 
aries (bhāsyakāra), gets the credit for consolidating Advaita and making clear 
beyond doubt the basic doctrine of Advaita. 


The doctrine advocated by Sankara is, from a purely philosophical point of view, 
and apart from all theological considerations, the most important and interesting 
one which has arisen on Indian soil; neither those forms of the Vedanta which 
diverge from the view represented by Sankara, nor any of the non-Vedantic sys- 
tems can be compared with the so-called orthodox Vedanta in boldness, depth, 
and subtlety of speculation. 


There is no doubt that Advaita takes its distinctive position vis-à-vis the 
contribution of its predecessors. Advaita developed its ‘vocabulary’ not only 
from the Indian scriptures, but also from the Pūrva Mimamsa, Sankhya, 
Yoga, Buddhist, and Jain philosophies. Advaita developed, at least partially, 
by polemicizing against other systems and in defending its own position. 
Still, in order to have an insight into Advaita’s insights, one needs to look at 
Advaita's relationship with the Vedas. As Natalia Isayeva recently wrote: 


This method revealed some important inner tenets of Advaita, precisely because 
attention was brought to the role of sacred scripture in Sankara's teaching, It 
turned out that Vedic texts play a serious theoretical part in securing an inner 
intellectual balance to his system, valid for every specific problem arising in course 
of the polemics."* 
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Adherents of Advaita Vedanta’s message would therefore claim it to be 
eternal and impersonal. Sankara never seemed to tire of teaching that the 
Atman, one’s inner Self, is wholly non-different from Brahman. This was not 
only the starting point of his thought, but also its goal. This truth he claimed 
to have found in the Upanisads. As well, Sankara used philosophy, not as his 
aim, but the weapon with which to fulfill his aim of rescuing individuals from 
their ‘seeming’ bondage. 

Vedanta is both a name for the Upanisads as well as a philosophy whose 
primary concern is ‘an enquiry into the nature of the Absolute (Brahman), 
into the nature of the Self (Atman)’ and, as the Upanisads declare, ‘I am the 
Absolute’ (Ayam Atman Brahman).'” 

The word ‘vedanta’ is directly traceable to India’s primary scripture, the 
Vedas, specifically that part of the Vedas known as the Upanisads. The 
Upanisads are known as ‘Vedanta’ = veda (wisdom) + anta (end/essence) 
for two reasons, one literal/physical, the other conceptual/philosophical: 
(1) Because the Upanisads arc literally found at the back of the Vedas (i.e., 
at the end of the book) they are said to form the concluding portion of the 
Vedas. (2) Besides expressing the fact that the Upanisads form the concluding 
part (avasānabhāga) of the Vedas, the term also expresses the idea that the 
Upanisads represent the essence or goal of the Vedas. As such, the Upanisads 
are known as the crown or summit of the Veda (Sruti-Siras). See: 


sarva-vedanta-siddhanta — the culmination of all wisdom (V. 1) 


vedantartha-vicdrena jāyate jūānam-uttamam — supreme wisdom arises from an 
enquiry into the meaning of the Vedanta (V. 47) 


Thus, the term ‘vedanta’ is a most apt term for the Upanisads. Like most 
Sanskrit terms, there is a šlesa or rhetorical figure involved. Sanskrit roots are 
multi-significant. The Sanskrit ‘anta’, like the English word ‘end’, means both 
‘terminus’ and ‘aim’, (i.e., ‘the end/essence of practice is proficiency’). This 
transparent multiplicity of meanings permeates the philosophy of Vedanta. 
Vedanta brings knowledge of the Truth. The ‘anta’ of Vedanta means last, 
or final. It can signify the last section which comes after the three Vedas, or 
it can mean last in the sense that there is nothing beyond it: Veda-anta, the 
last/final knowledge, beyond which no one can speak. What does the final 
part of Vedanta say? Aham brahmasmi, ‘I am the Absolute.’ This is the end 
of Vedanta, the final word. ; 

Since Vedānta arose from the Veda, especially that portion of the Veda 


known as the Upanisads, it behooves us to situate the Vedanta vis-à-vis the - 


Veda. First and foremost, one should take note of the fact that the word 
Veda (from the Sanskrit root vid, ‘to know’, meaning *knowledge or *know- 
ledge par excellence" i.e., divine wisdom) has different referents (which need 
not necessarily be exclusive). Its most ancient meaning referred to a direct, 
inner intuitive knowledge of the Truth’. In this first usage, “knowing is being’. i 

Later Vedanta philosophy invoked this insight to interpret the statement, the 
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knower of Brahman becomes Brahman (brabmaveda brabmaiva bhavati)’,'"' 
to mean that ‘knowing is being’. The Sanskrit root ‘bhi’ from which ‘bhavati’ 
(becomes) is derived, means both ‘being’ and ‘becoming’. In the present con- 
text it refers to ‘being’. One is what one always is. To attain the unattained, 
action is necessary. But to attain the already attained, no action is required. 
Knowledge of the fact will dispel the darkness of ignorance which covers it. 
Thus, there is no means for attaining the Self because Vedanta says that the 
Self is always you. One has to liberate that which is already liberated; one 
has to attain that which is already attained. 

To bring out the full implication of this usage, Veda as-a-direct-inner- 
intuitive-knowledge-of-the-Truth is merely a contextual expression. To one 
who lives in a state of duality, the empirical world of plurality is meaningful. 
To one who lives in a state of non-duality, such an expression loses its power 
to delude. For such a one, ‘Veda is no longer Veda." The Upanisad declares, 


What is that which once known, all things are known? Reply: There are two types 
of knowledge: Higher (pard vidya) and lower (aparā vidya). Rgveda, Samaveda, 
Yajurveda, and Atharvaveda, and so on are all aparā. Para is that by which the 
Imperishable is known." : 


Second, the word Veda refers to ‘the entire body of Vedic revelation’. This 
usage refers not only to the content or subject matter of the mantras, but also 
the form of expression that.they assume. Further, in this usage, the word 
Veda refers to a single body of revelation, irrespective of whether that revela- 
tion is known directly or indirectly. Later Vedanta will draw upon this usage 
to present a body of teachings, of spiritual practices, which will be used as 
external and internal aids for self-realization. 

Third, the word Veda refers to revealed knowledge which has been divided 
into four collections: Rgveda, Yajurveda, Samaveda, and Atharvaveda (along 
with their numerous recensions — sakha) and divisions into sambitd (mantra) 
and brabmana (brabmana, aranyaka, upanisad) sections. This paradigm will 
later manifest itself as the ‘philosophical system known as Advaita Vedanta.’ 

Thus, depending upon one's point of view, this three-fold schemata may be 
applied to Advaita Vedanta as: (1) the ‘thunderous silence’ which ‘speaks’ 
about the Unspeakable non-dual state; (2) ‘words to live by’ for the spiritual 
aspirant who is interested in personal experience; (3) a ‘philosophy’ for the 
scholar who desires conceptual consistency. In other: words, there are seem: 
ingly several Advaitas. Or one could say that Advaita may be approached 
from a position of non-duality, a position of qualified non-duality, or a posi- 
tion of duality. 

The Veda(s) themselves contain references to a remote past.'”* They must 
have had a long formative period before they finally assumed their present 
classification according to families of authors. Tradition informs us that the 
Veda once existed as a single body of divine wisdom. For whatever reason; 
over the course of time it became necessary to collect and classify the various 
maniras that must have been existing in a scattered, unorganized condition. 
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We are told that the ancient sage Krsna Dvaipayana, better known as 
Vedavyāsa'** (literally ‘the compiler of the Veda) arranged the Veda into four 
collections (sarithitā): Rk, Yajub, Sama, and Atharva, each of which came 
to be called a Veda." For our interest, this same Vyasa is attributed with 
writing the Vedāntasūtras. x 

Whether Vedavyasa's collection was made for the purposes of preserving 
the Veda, for propagating the Veda, for facilitating rituals, for remembering 
and honoring the various Vedic rsis who fashioned the mantras, for noting 
and recording the historical consciousness which was developing as family 
lineages grew, or for homogeneity of subject matter is not our concern here. 
Each of these reasons points to the fact that transmission from teacher to dis- 
ciple, from generation to generation, was taking place. Further, the various 
standpoints support the well-documented phenomena that there are different 
teachings for different levels of a student's competency. 

The point this is that in whatever way one conceives of, or interprets, the 
Veda (Vedanta), one cannot escape the fact that there exist hymns (teachings) 
which convey something, and, whatever that something may be or mean, it 
has been, and is being transmitted from scer to seeker. Advaita always com- 
mences its teachings by establishing the adhikārin, the level of the seeker and, 
depending upon one's qualifications, thus the teaching imparted.!*7 


What is Advaita Vedanta? 


Advaita Vedanta,'** derives its name ‘Vedanta’ from the fact that it founds its 
thought upon the Upanisads. The Vedanta (the Upanisads) are the founda- 
tion for the Vedanta (philosophical systems). 


“In its widest sense, the term ‘Vedanta’ means: The Upanisads, the source of right 
knowledge, and the Sarirakasittras, and the Bhagavadgita (and the commentaries 
on the Upanisads, the Sarirakasiitras, and the Bhagavadgitá).'* 


The sourcebooks foundational to all Vedantic systems alike are The 
Upanisads, the Bhagavadgita, and the Brabmasütras.'^ Together these three 
are known as the prasthana-traya, the triple canon of Vedanta. ‘Prasthana’ 
means ‘foundation’ and thus these three constitute the three foundations 
known as Primary Scripture (Sruti), the Sruti-prasthana (Upanisads), 
Remembered Tradition (smrti), the Smrti-prasthana (Bhagavadgita), and 
Reason (nyāya or tarka), the Nyāya-prasthāna (Brahmasitras). mes Ka 

The Vedas are called šruti (that whichis ‘heard’)'*' and, since the Upanisads x 
form part of the Vedas, their name Sruti-prasthana is apt. The Bhagavadgita 
stands next to the Upanisads in authoritativeness and importance. As the 
Bhagavadgita forms part of the Indian epic, the Mahabharata, which is a 
remembered text (smrti), it is called Smrti-prasthana. The Brahmasūtras rep- 
resent the standpoint of reason because therein the Vedantic teachings are set 
forth in a logical order. Thus, we see that the basic sourcebooks of Advaita, | 
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and therefore its basic doctrine, are based upon scripture ($ru£i) and sup- 
ported by tradition (smrti) and reason (yaya). 

The central question for Vedanta concerns the nature of Brahman. The 
Brahmasūtras, which philosophically string together the central concepts of 
the Upaniads in an ordered manner, begins: ‘Athato brahma jijiiasa’ — ‘Now, 
therefore, the enquiry into Brahman.’ And this enquiry is not only intellec- 
tual, but also practical. Advaita's thought circles around the theme, ‘Atman 
is Brahmar.'** Its approach is self-enquiry. Its concern is for individuals, 
here and now. Its goal is that which is eternally present, immediate, and 
accessible. 

To reveal the Self is the be-all and end-all of Advaita. This experience, 
Advaita further claims, is within the reach of all. The same method does not 
suit everyone. The average person may have no knowledge of the particular 
combination of factors that is necessary to bring to completion the hitherto 
neglected factors of one's being. Thus, it is not really theory that Advaita 
advocates, so much as experience. As Mayeda said, ‘Philosophy is not his 
(Sankara's) aim but is rather a vital weapon with which to fulfill this aim, 
which is to rescue people out of transmigratory existence." Advaita means 
the truth of ‘non-duality’. The prefix ‘non’ applies not only to duality but 
also to ‘isms’ and ‘systems of thought’. The goal of Advaita is not so much to 
‘know about’ the Self, as it is to ‘personally experience’ the Self. 

Literally, Advaita Vedanta means: ‘Non-duality (a-dvaita) (is the) end/ 
essence (anta) (of) wisdom (veda)’. Succinctly put, ‘The Absolute is Real; 
the world is non-real; the individual human being and the Absolute are 
not different'.'** (See V. 20 ‘brahma satyam, jagan mithyā'). This insight is 
simple to state and even more devastating in its implications. What-is is ‘I am 
That’ or, to turn the phrase, ‘There is nothing which exists which is not 
That’. 

The most distinguishing features of Advaita Vedanta are: (1) the non- 
difference of the individual human being (Atman) with the Absolute 
(Brahman); (2) the distinction between the absolute (paramartbika) and rel- 
ative (vyāvahārika) standpoints; (3) the doctrine of ignorance (*māyā/avidyā); 
(4) and the conception of liberation here and now (jivanmukti). The next 
sections deal with there are by one. 


The non-difference of the individual human being The quintessence of 
Advaita is its doctrine that the individual human being is non-different from 
the Absolute. This essential identity is expressed in the four great sayings 
(mahāvākya)!” of the Upanisads: ‘The Absolute is Consciousness, ^ ‘The 
Self is the Absolute", ‘That thou art',"? and ‘I am the Absolute," (see 
V. 162, 204, 251-65, 270, 281, 284, 305, and 334). The implications of this 
are not that nothing exists (as some aver) but that ‘All this, whatsoever, 
in whatever way, is only Ātrman/Brahman'” (ekara eva advitiyam). In other 
words, That in which there is no question of form or formlessness, that is 
pond name and form and attributes, transcending even the beyond, That 
alone I am. 
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The essence of Advaita is simple to state: ‘You are That, here and now.’ 
To the person who objects, ‘But is not my search proof of my having become 
lost?’ The reply is, ‘No, it only shows that you believe you are lost. For, what 
are you in search of? How can you find that which you already are?’ Or, to 
word it another way, *Any seeking is a denial of the presence of the sought." 
To paraphrase Sankara, ‘Why are you looking for the Self or God in city 
after city, temple after temple? God dwells in the heart within. Why look in 
the East and in the West. Don't look for God, look for the Guru. God dwells 
within you, in truth, you are God. You don't need to find God, you need to 
find a Guru who will guide you to yourself.’ 

Throughout history, individuals have found themselves tossed between the 
twin banks of pleasure and pain, gain and loss. They are scemingly alienated 
from themselves, alienated from others, and alienated from the Absolute. 
From such a perspective, it makes sense to ask, how is it possible for a finite, 
relative, mortal individual human being to be identical to an infinite, immortal 
Absolute? 

Each of the mahavakyas imparts a three-fold knowledge which Advaita 
seizes upon as the key to self-realization. First, they remove a person’s deep- 
seated misconception that they are a finite, bound, imperfect mortal being, and 
conversely, they reveal that the true Self of each individual is infinite, ever- 
free, ever-perfect, immortal. Second, they remove the deep-rooted miscon- 
ception that the supreme Reality is remote, hidden, unattainable, and declare 
‘that it is immediate, direct, the innermost Self of all. Third, they reveal that 
there are not separate individuals and an Absolute and that each individual is 
somehow part of the whole. Instead, they declare, unequivocally, that, here and 
now, ‘You are That’, without an iota of difference. In other words, Advaita 
rejects all three types of difference: ‘Theré is nothing similar to Brahman; 
there is nothing dissimilar to Brahman; and there is no internal variety." 

When individuals mistakenly superimpose various qualities (e.g., mortal, 
imperfect, male/female, intelligent/stupid, and so on) upon themselves and 
the opposite qualities (e.g., immortal, perfect, omniscient, far away) upon 
the Absolute, Advaita resorts to a series of negations (neti-neti) to correct 
this misunderstanding.” Sankara, commenting on this says, ‘The Absolute 
can never be properly denoted by any words, including the word “Absolute” 
(Atman/Brahbman).™“ ; 

Thus, in the Advaita tradition, although there are passages like ‘Every- 
thing is Brabman', ^ Brahman is Existence-absolute, Knowledge-absolute, 
Infinitude-absolute!”* (see V. 154, 227, 395, 413, 466, 475), ‘The Self is all 
this’,!”” ‘The world is an unbroken series of perceptions of Brahman and 
hence nothing else but Brahman’, until one's ignorance is destroyed, such 
statements will not be correctly understood. Thus, for spiritual aspirants, 
Advaita emphasizes ‘not-this, not-this’, which is given, not to say that appear- 


ances are not applicable to the Absolute, as to indicate the impossibility of 
attributing any conceptualization to It. Brahman is too great for words to: 


D 


adequately describe, for the finite mind to fathom. Reality is called 'a-dvaita" 
to point to the fact that there is nothing with which it may be compared. 


ir 
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It is the thesis of Advaita that the Self is ever-present and, yet, one does 
not realize it. The problem for each individual can be reduced to the simple 
question of ‘knowing’ or *not-knowing'. With Vedanta there is nothing to be 
done; it is only a matter of understanding, but that understanding has to be 
very accurate and refined. 

The purpose of Advaita, of the mahdavakyas, of the Guru, of spiritual 
disciplines, is to kindle an awakening to this ever-present, already established 
Self. It does this by utilizing the knowledge that appearances cannot appear 
independent of a reality which upholds them. But we are getting ahead of 
ourselves. . 

To realize that one is the Self, one must make an enquiry into the nature of 
the Self, the content of the notion ‘P. The Self is not a hypothetical postulate. 
It is the most immediate, direct, and certain perception of all. Because one 
believes in oneself, the thinker, seer, hearer, and so forth, one has faith that 
what one thinks, sees, and hears is ‘real’. Instead, why not doubt the things 
which come and go, for example, thoughts, sights, and sounds, and hold 
onto that which is always there and is foundational to it all, your Self. The 
‘I am’ can never be changed into an ‘I am not’. What is experienced, as well 
as its meaning, is always open to doubt. But that someone experienced it is 
certain. 

Is there a truth, anywhere, which is so certain that no one could possibly 
doubt its veracity? Advaita avers that the only thing which one can never 
logically doubt is one's own Self, the doubter him- or herself. No matter 
where one finds oneself, one is always there. Why, the very act of doubting 
oneself is but an affirmation of oneself, for, one can always ask, ‘Who exactly 
is doing the doubting?’ To say that ‘I do not exist’ is to affirm the ‘I’ who will 
do the doubting.'” 

Advaita asks one to enquire into exactly who this ‘I’ is. How do you refer 
to yourself? Only as ‘I’. This one single syllable. Every person says ‘I’, but 
who makes an effort to know what this * exactly is? One usually refers to 
the physical body when one speaks of ‘I’, but a little reflection will reveal that 
the T cannot be the physical body. The body itself cannot say ‘I’, for it is 
inert. 

One says, "This is zy coat, this is xy hair, this is my body’. What is ‘mine’ 
belongs to me. What belongs to me is not me. I am separate from it, I possess 
it. Whatever I possess I can dispense with and still remain who I am. 

On a deeper level, when one says ‘I’, one is referring to the faculties of 
thinking, feeling, and willing. Yet the same analysis applies. These are my 
thoughts, my feelings my emotions — they come and they go. I know them. 
I am the knower and they are the known. No one says, ‘I am this shirt’ or 
Tam this house’. Likewise, it is a mistake to superimpose one's body, one's 
thoughts, one's feelings, upon the T." 

Then what is the ‘I’? Advaita avers that a little reflection will reveal that 
upon awakening from sleep, the first thought which arises is the ‘I’ thought. 
One thinks, ‘J slept well last night’ or ‘J am still tired’ or ‘I am going to the 
bathroom’. First the ‘I’, and then the drama of one’s life. Further, there is not 
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a single thought, at any time, which does not first invoke this ‘I’, One has 
never, and will never, have a thought or experience without this ‘I’ being 
present. It is the pillar around which each and every thought clings. Every 
thought relates to the ‘I’, either directly or in connection with other indi- 
viduals, objects, things, events, opinions, and so on. The ‘I’ is the basis for 
everything else — the entire myriad universe of second and third persons, the 
universe of he, she, and it. Everything, inclusive, is rooted in one’s ‘I’. 

Before anything can come into existence, there must be someone to whom 
it comes. All appearance and disappearance presupposes a change against 
some changeless background. The ‘I’ is that support. One is not ‘what 
happens’ to oneself, but to whom things happen. Who am I? It is enough 
to know what you are not. The ‘I’ is not an object to be known. Truly, all 
one can say is that ‘I am not this, not that’. The ‘this’ and ‘thats’ of the world 
come and go. But the ‘I’ persists. If one can point to something, one cannot 
meaningfully say, ‘I am (only) that’. If one can point to it, one is more than 
that. One is not ‘something else’ and yet, without you, nothing can be per- 
ceived nor imagined either. 

All of a person's existence is encompassed by the three states of waking, 
dreaming, and deep sleep.'® If one enquires into these three states of experi- 
ence, one will discover that the waking state teaches one that (1) I am there; 
(2) there is an external world revealed by an external light that is experienced 
through the sense organs; (3) what is experienced is taken as real; (4) there 
is a reality. The dreaming state teaches one that (1) I am there; (2) one can 
create a world by their own inner light; (3) the world one experiences may be 
a dream, or to put it differently, the Self does not necessarily act and is 
unattached even though it may appear otherwise (one dreams that one is in 
Paris when in fact one has gone nowhere); (4) the waking state may have 
no more reality than the dream state. Finally, the deep sleep state teaches one 
(1) Lam there; (2) one may exist quite happily without any desires, imperfec- 
tions, limitations, even a world; (3) the Self is beyond desires, relations. Even 
the feeling, ‘I am the body’ does not arise. It shows that the Self is beyond 
desires; is fearless; is blissful; and is relationless. ! 

Throughout the three states of existence, the Self (‘I’) persists. Everyone 
has the same intuition that it is the same ‘I’ who appears in all the three 
states. Further, the three states alternate and differ from one another, but the 
Self, which underlies them, is unaffected and unattached throughout. Surely 
this reveals that the Self is beyond the changing modes of existence. It is the 
underlying invisible substrate. It is not the content of any experience but is 
that which allows every experience to happen. 


The distinction between the absolute and relative standpoints To under- 
stand, let alone appreciate, any philosophical system demands that one - 
comprehend its (unique) perspective. In Advaita Vedanta, it is crucial that E 
one comprehend the distinction made between the absolute (patum Hit. 
and the relative (vyavaharika) points of view. This distinction pervades e 
entire system and what is true from one point of view is not so from anotl er. 


32 Introduction 


Without being absolutely clear in regards to this distinction, it is likely that 
one will not only misinterpret Advaita's doctrine, but accuse the Advaitin of 
inconsistencies, contradictions, and absurdities. 

To put this in simple terms, from the sun's perspective, the sun neither 
rises nor sets; there is neither darkness nor concealment nor varying shades 
of light. By definition, darkness cannot be where light is. However, from the 
perspective of an individual upon the Earth, the sun rises and sets; there are 
both light and darkness and varying shades in between, and it is valid to label 
the sun an enemy of darkness. These are two seemingly contradictory pro- 
positions, both equally valid, and true, once their particular perspectives are 
correctly understood. Nevertheless, note that what is valid from one per- 
spective is not from another. From the sun's perspective, ‘all is light’. From 
darkness’ perspective, there is relative light and relative darkness and every 
shade in between. The question becomes, ‘Who do you identify with?’ 

While the Advaitin acknowledges that distinctions appear distinctly 
individual at the empirical level, all distinctions, while perceived, lose their 
distinct individuality from the Absolute point of view. That is, ‘All this is 
Brahman’ is absolutely true while ‘all this is individually separate and dis- 
tinct’ is relatively true. What is true from one point of view or level of reality, 
is not from another. However, this does not mean that there are two realities,’ 
two truths. There is one Truth, one Reality, as seen from two different per- 
spectives.'** Sankara avers that one perspective is from the point of view of 
ignorance, it is relatively true (the sun seemingly rises and sets), while the 
other point of view is from the perspective of wisdom (I am the Light). 

Advaita's insight is that there are not two types of being nor two truths, 
but one reality, one truth, as seen from two different perspectives. This is the 
crux of the matter and precisely,the point which is most misunderstood. 


Brahman is known in two forms as qualified by limiting conditions owing to the 
distinction of name and form, and also as the opposite of this, i.c., as what is free 
from all limiting conditions whatever . . . thus many (sruti) texts show Brahman in 
two forms according to as it is known from the standpoint of vidya or from that 
of avidya.'* 

From the point of view of ignorance, Advaita admits to numerous distinc- 
tions. Metaphysically, there is the riddle of the One and the many. Indi- 
viduals are different from one another and there exists a seeming plurality 
of things. Epistemologically, there is the subject-object dichotomy, as well as 
the problem of truth and error. Ethically, there is the problem of bondage 
and freedom. Yet, from the Absolute point of view, there is only Brahman/ 
Atman — One and non-dual.!5$ 

Either a person is bewitched by multiplicity (and thus said to be under 
the sway of ignorance) or one is Consciousness Absolute, firmly established 
beyond all modifications, eternal; pure, and ever-steady. The pluralism that 
is experienced at the empirical level, and with which philosophical enquiry 
commences, is not the non-dual vision. 
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Merely because one imagines that one is a distinct limited physical being, 
a finite entity in a universe of infinite entities, does not make it so. Advaita 
avers that there is the Self — not ‘my self, ‘his self’, ‘her self", and itself. 
Because one is misled by the seeming diversity of names and forms, minds 
and bodies, one imagines multiple selves. The body or mind may be like a 
room — it is there, but one need not live in it all the time. There is space 
within a jar and outside the jar. To identify with the space within the jar and 
then to declare that one is limited is a false view of what space is. Merely 
because one identifies with something does not make it so. 

The consequence of this ‘distinction between standpoints’ is simple to state 
and devastating in its implications: At the Absolute level, ‘Atman is Brahman.’ 


Where verily there is, as it were, a duality, there one knows another. But when to 
the Knower of Brahman everything has become the Self, what should one know 
and through what? Through what should one know That owing to which all this 
is known — through what, O Maitreyi, should one know the Knower?!*? 


The doctrine of ignorance The cornerstone of any philosophical system is 
that ‘key concept’ upon which the system revolves. The key concept of Advaita 
is avidyā/māyā!** (see V. 67, 110-112, 125, 245, 406, 497, 574). This entails 
elaboration so that a misunderstanding does not result. Critics sometimes 
label Advaita Vedanta as ‘mayd-vada’ and Advaitins are called *maya-vadins'. 
These terms are used disparagingly and yet there is a grain of truth in the 
matter. Avidyā/māyā cannot exist or function independent of Brahman and 
it ceases to bewitch when Brahman is realized. Still, avidya/maya is the 
linguistic device by which the Advaitin explains how the non-dual Reality 
appears as multitudinous. Strictly speaking, Brahman is the be-all and end-all 
of Advaita and, if anything, Advaita should be called ‘Brahma-vada’ This is 
so because Advaita never loses sight of its central doctrine that Brahman is 
real, the world is non-real, and the individual is non-different from Brahman. 

What the critics have done is to mistake the means for the end. The reality 
of the Self is Advaita’s sole concern. The Advaitin is not interested in proving 
the existence of avidyā/māyā. Nonetheless, though avidyd/maya is not ulti- 
mately real, its importance cannot be exaggerated for the role that it plays. 
No one can deny that individuals perceive multiplicity and distinctions. How 
does this happen? 


Atman, the self-luminous, through the power of one’s own Maya, imagines in 
oneself, by oneself (all the objects that the subject experiences within or without). 


This unborn (changeless, non-dual Brahman) appears to undergo modification 
only on account of Maya illusion) and not otherwise. 


According to Advaita, the real is that which lasts, which suffers no sublation; 
which is eternal. Appearances are perceived and thus they are not unreal 
(asat). According to Advaita, the unreal can ever appear, not even in one's 


wildest dreams, e.g., a square circle or the child of a barren woman. The real — 
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(sat) never changes and thus appearances cannot be called real. Yet, miracu- 
lously, mysteriously, inscrutably distinctions, all that is perceived as ‘other 
than you' (seemingly) is perceived. Thus, appearances are called *what is 
other than the real or the unreal’ (sadasatvilaksana), ‘illusory’ (mithyd), ‘inde- 
scribable’ (anirvacanīya), māyā. How wonderful! 

It is by means of this concept that Advaita will delineate its epistemology, 
metaphysics, and practical teachings. For instance, epistemology presupposes 
a subject who knows, the object which is known, and the resulting know- 
ledge. The justification and elucidation of this triple form (triputī) is accounted 
for by avidyā. Similarly with error, avidyā is its material cause. Super- 
imposition (adhydsa) and the theory of illusory appearance (vivartavāda), 
which both help to explain the problem of error, presuppose avidyā. An 
inert, material mind needs the help of consciousness for knowledge to arise. 
Knowledge exists in and through a conscious experience of multiplicity. And 
it is avidyā which is the cause of all these empirical distinctions. The Advaitin 
contends that the very possibility of empirical distinctions rests upon the 
existence of avidyā. 

According to the metaphysics of Advaita, the Absolute is one and non- 
dual. Thus arises the apparent problem of the One and the many. What is the 
relationship between the One and the many, between the Absolute and the 
relative? The Advaitin must account for the seeming plurality of the universe 
if the Reality is One and non-dual. An explanation is also called for in regard 
to the distinction which the Advaitin makes between the Reality with form 
(saguna) and the formless Reality (nirguna). The seeming difference between 
the individual self and the Absolute needs to be explained. The place of God 
(Isvara), as well as the creation of the world, must be accounted for. Every 
Indian metaphysical system endeavors to explain these three entities, i.e., the 
Reality, the individual self, and the physical universe. Advaita must explain 
how these three entities are really only one. And this Advaita does by elucid- 
ating how the concept of avidyā is presupposed in each of these issues. 

Finally, the entire practical teachings of Advaita presuppose the concept of 
avidya. The bondage of the individual, as well as its liberation, hinge upon 
avidyā. Avidyā is the root cause of bondage, and knowledge is the direct 
means of its removal. Ethics, aesthetics, and values all have meaning only 
within the context of avidyā. Likewise, all disciplines prescribed for attaining 
release only become meaningful within the context of avidyā. 

By this criterion, Brabman alone is absolutely real; never being subject to 
contradiction. All else will be called ‘real’ only by courtesy. The distinction 
between one individual and another, the existence of a plurality of things, 
the attribution of attributes to the Absolute are all concessions to the Truth 
made from the relative point of view. 


The concept of liberation here and now Next, it must be understood that 
the metaphysics of Advaita is immanent and not transcendent. This is a key 
point because it has several far-reaching consequences. Advaita is primarily 
and foremost an enquiry into the Self — a Self which is involved in, and is the 
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basis of, every individual's every experience. The Self is here and now; not 
something to be obtained from outside, at a later time. Nor is Brahman a 
God, above and beyond. That (Brahman) thou art — here and now. 

However, though the Self is radically enmeshed in one's experience, it is 
not consciously present to one's awareness in the way that sense objects are. 
An individual must make an earnest enquiry and divine the Self through 
discrimination. Although the Self is not something to be gained afresh, it 
does need to be discriminated from the not-self. Such a search is not divorced 
from experience, nor is it outside one's personal experience. It comes through 
self-enquiry. This means that at any given time, an aspirant’s qualifications and 
readiness determine how meaningful religious discourse statements will be. 

The teachings of Vedanta is that one is the Self, here and now. Why one 
doesn't realize this ever-present fact and suffers is due to ignorance.'” The 
human being claims, ‘I am deficient, inadequate, incomplete, right now.’ The 
evidence for this appears overwhelming. ‘Isn’t it a fact that I am compulsively 
pursuing pleasure and security; I am full of desires, wants, and needs?” Further, 
the fulfillment of these desires is so incredibly important precisely because 
they are the means of one's fulfillment. Human beings feel incomplete and 
the means to escape this incompleteness, which inherently brings with it 
feelings of sorrow and suffering, is to acquire that which one presently does 
not have. 

A person seeks liberation the moment one realizes that one is inadequate 
and that this inadequacy is not dependent upon the presence or absence of 
things. The teacher (Guru) arrives informing one (sruti) that inadequacy is 
centered in one’s imagination, in one’s incorrect view of who they really are. 
Armed with the liberating knowledge that one is complete, here and now, the 
next stage commences — that of practising spiritual disciplines. 

Teachings involve revealing who one is. What teachings accomplish is the 
removal of incorrect knowledge. Completeness is completeness. Nothing can 
be added to it to make it complete. Adequacy does not come in degrees. To 
be perfect is to be completely perfect. Any and every experience is, by defini- 
tion, inadequate. It comes and it goes. It has a beginning and it will have an 
end. Thus, if there is truly something called the Self, something called com- 
pleteness, it must either be present, here and now, or it cannot be at all. 

Vedanta declares that one is already Brahman. There is no such thing as 
attainment or non-attainment. The one who seeks liberation is already liber- 
ated. The Self has no bondage or liberation. If freedom from inadequacy is 
already achieved, it means I, who want to be free from inadequacy, am the 
very one who is adequate. The seeker is the sought, here and now. It also 
means that I have discovered that pursuit of desires/pleasures/security will 
never achieve completeness. I now understand what means are available to 
gain my goal, to destroy my REUS Seek the Self within, seek the Sadguru 
who will guide me to myself. ; 

It is od when the individual is identified with the body, when he/she 


considers the body and soul to be him or herself, that they experience pleasure — 


or pain. It is only in the state of identification with the body and the mind, — 
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the state in which one considers the eyes to be ‘my eyes’, the ears to be ‘my 
ears’, the mind to be ‘my mind’, that one experiences pleasure or pain. The 
experience of pleasure or pain belongs neither to the body nor to the Self. 
Both are free from it. The Self is without any stain, and so is the body. It is 
only the intermediary who joins the two in a wrong connection who experi- 
ences pleasure or pain. This is the state of ignorance, or the state of delu- 
sion. The real teaching of Vedanta is that the ignorance which is destroyed 
never really existed. To destroy ignorance and attain bliss is to destroy what 
never was and to attain what we have always had. 

This is the case with the false ‘I’. It poses as a friend of both the Self and 
the not-Self. It appears to possess existence, consciousness and bliss as the 
* (which is the nature of the Self), and at the same time, it is limited to a 
particular name and form (which is the nature of the not-Self). 

Why does this false ‘I’ disappear when enquired into? It exists only by 
posing as that which it is not. Without names and forms it cannot endure. All 
names, all forms, all knowledge, all thought belong to the ‘other’. They are 
mere appearances which are ‘added onto’, ‘assumed by’ this ‘P. This ‘P has 
no form of its own. Thus, when it attends to itself, it loses strength, it begins 
to subside until it finally disappears. What has disappeared is the super- 
imposed imagination that it was ‘something special’, ‘something particular 
and distinct’ in opposition to all else. Thus, it remains as it always was, is, 
and will be — regardless of whether it thinks ‘the tenth man is missing or not’. 
There is no incompleteness during sadhana and completeness upon libera- 
tion; there is no duality during spiritual practices and non-duality during 
liberation. There is only the ocean of the Self, before, during, and after. 

The real purpose of Vedanta is to reveal the bliss of the Self. Suffering 
comes from the sense of duality, from the idea of I and yours. If you could 
see that you pervade everything, you wouldn’t suffer. The Vedantin knows 
only the basic reality, he doesn’t bother too much about names and forms. 
There are infinite names and forms, but they all arise from the nameless One, 
the formless One. 

This leads us to Advaita’s conception of the nature of achievement. 

The most important question raised in Vedantic philosophy is this: Can 
you attain what you haven't attained, or do you attain what you already 
have? If you are going to get something which you didn't have before, what 
good is it? Since you didn't have it before and get it now, there is every 
possibility that you'll lose it some time. And the question of getting what you 
already have is ridiculous, isn't it? $ 

There are said to be two types of attainment: attainment of the not-yet- 
attained and attainment of the already attained. What has not-yet-been- 
attained, say the attainment of a new automobile, is achieved in space and 
time. It may be attained by a limited effort and will produce a limited result, 
ie., a new car. This type of attainment always involves both gain and loss. 
One gains a new condition and loses their old condition. 

However, Vedanta also talks about another type of attainment. Some call 
it ‘obtaining the already obtained’ or ‘getting rid of what you haven't got’. 
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To obtain the already obtained, there is neither space nor time involved. One 
can obtain only that which one does not already have. Since one always is 
the Self, when one realizes this fact it is designated as ‘obtaining the already 
obtained’. 4 

We should observe, however, that though Vedānta sometimes drastically 
denied one's most cherished beliefs, it did not advocate a denial of the vari- 
ous spiritual tools which are indispensable for liberation. Of these, as we 
shall note in a moment, the Sadguru is indispensable. 

Even as an individual's attachment to the non-self was being severed, posit- 
ive prerequisites like the cultivation of the virtues, selfless service, chanting, 
meditation, and purification of the mind were being advocated. Because 
Advaita puts an emphasis on the Self, most of its philosophical works do not 
spend much time on an independent, exhaustive treatment of the prerequi- 
site spiritual practices. One should take note, however, that they are there 
in Advaita and that it is left to one's Guru to reveal them as the occasion 
demands. 

The heart of Vedanta is the Self. This means that a spiritual aspirant must 
discriminate between the Self and the not-self.'* Obviously Vedanta's voice 
is perfect for conveying this idea, as it emphasizes, ‘Don’t take the world so 
seriously; beware the not-self.’ Its emphasis on ‘not-this, not-this’ (neti-nett) 
is a wonderful check against desires, worldliness, and imagination, the enemies 
of ignorance, lust, anger, greed, delusion, and so on. 

The question arises, ‘How does one go about discriminating between the 
Self and the not-self?? To declare the existence of the Self is one thing; to 
realize it is another. For this, one needs to take note of the components which 
comprise the world of Vedanta. In this context we may note the final instruc- 
tions (upadeša) of Sankara: ‘Meet the Master (Sadguru). Ceaselessly, selflessly, 
serve his feet. Learn from him knowledge of Brahman; digest the Great 
Sayings of the Upanisads.'?* Within this instruction are aphoristically con- 
tained Vedanta’s secret of the Self, a teaching which hinges upon service, 
surrender, the great redeeming mantra and, first and foremost, the necessity 
of a Sadguru. à 

If the Guru is the grace-bestowing power of the Absolute (sa gurur 
matsamaba prokto mantravirya prakasakaha), what the Guru bestows is the 
direct personal experience that ‘I am the Absolute (aham brakmāsmi):. Yt 
is the Guru’s spiritual power (Sakti) which is transmitted by the Guru and 
which awakens the disciple’s own inner power. Obviously, as both tradition 
and the texts reveal, the Guru plays a major role in Vedanta. And yet, even if 
one intellectually understands that one is the Self, the senses may still lead 
one astray. One needs some instrument, some device, whereby one can over- 
come the pull, the tyranny of the senses. That instrument is the Guru. 

For the Guru to awaken the disciple, there must be a link between the two. 
This link is called; in Vedanta, grace (anugraha). It is like the wire which 
connects the power station with the lightbulb that shines in one's home. Or, 
it is like the original flame which can then light an infinite number of candles 
without diminishing itself. The Taittirrya Upanisad says, ‘The teacher is the 
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first letter; the student is the last letter; knowledge is the meeting place; 
instruction is the link.''?* 

«Who am I? Where am I going?’ In order to answer these questions, in 
order to put an end to sorrow and suffering, the Self assumes a name and a 
form. How else would communication be possible? To express Itself, to reveal 
Itself, to know Itself, the Self concretizes, as it were, as this world clothed in 
the twin characteristics of name (mama) and form (ritpa). 

According to Vedanta, what has a name must have a form, and vice versa. 
Every appearance in the universe has these two characteristics. The wonder 
and power of the physical guru-parampara is in the special qualities inherent 
in its names and forms. The Guru's name and form is filled with Bliss. The 
Guru's name and form possess a special power.'”” Somehow the mind must 
be made to sink into the heart. How can one do this? Attach the name and 
form of the Guru to the mind and it will automatically sink, for, the word 
‘guru’ literally means ‘heavy’, ‘weighty’, and thus it will enable the mind to 
journey from the name to the Nameless, from the form to the Formless, from 
the relative to the Absolute. 

A disciple finds that spiritual disciplines are many and varied. Much will 
depend upon the capacity of a seeker to understand the guidance which the 
Guru provides. While the Sakti is pulling the disciple from within, the Guru 
is pushing the disciple from without. In order to turn one’s mind inwards and 
discover the inner Self, a number of spiritual aids and disciplines are provided. 

Generally, the human being directs all one’s thoughts and actions out- 
wards. This is because the sense organs are turned outwards and attuned to 
contacting things from the outside. To turn inwards is the first requirement 
regarding the question ‘Who am I?' An individual whose attention is turned 
outwards, by that very act, excludes any possibility of discovering who they 
really are. An object, the known, will never be the knower. Yet strangely, 
even in the act of turning outwards, the divine consciousness within one is 
not excluded. It is merely unnoticed. 

Whether an individual knows it or not, Vedanta says that they are this 
divine inner consciousness. That which conceals this truth from an indi- 
vidual’s conscious experience is one’s ignorance, one’s age-old habit of clinging 
to externals. If one were to dive deep within, one would find the so-called 
secret heart-cave, the ocean of consciousness, the mysterious Self, the source 
of one’s very being. God dwells within you as you. I am the Absolute. One 
understands such scriptural declarations when one comes to experience, first 
hand, the divine essence which is within one, which one really is and always 
has been. A : 

Advaita regards the Absolute as that which is foundational to all experi- 
ence, although it is in no sense a substance. It is considered to be that which 
is different from the phenomenal, the spatial, the temporal, and the sensible: 
It is not to be located in space, though seemingly it is everywhere — since al 
things imply and depend upon it. It is seemingly nowhere since it is not a 
thing which has spatial relations to anything. Its nature is inexpressible since 
to say anything about it is to make it into a particular thing. 
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Advaita's tradition declines to characterize the Absolute in any terms other 
than in the sense of ‘secondless’, *non-dual'. It is in this sense that the terms 
‘Absolute’ and ‘non-dual Reality’ are used in this work. There is no English 
equivalent of the terms ‘Atman’ or ‘Brahman’. To translate them as ‘Spirit’ 
or ‘Self? or ‘Absolute’ can be extremely misleading for these terms, in the 
English language, are loaded with different meanings and connotations from 
various Western religious and philosophical contexts which do not resemble 
or equal Advaita's intention. 3 


The Legacy of Sankara 


To reveal the Self is the be-all and end-all of Advaita. This experience, Sankara 
further claims, is within our reach. The Self, which is Consciousness, is ever 
free and never bound. It is the sole Reality. However, seemingly the formless 
becomes embodied. Thus, the basic problem is to answer how it is possible 


‘for the Self, which is essentially different from everything, gets involved in 


the things of the world. Sankara stated the problem: 


It is a matter not requiring any proof that the object and the subject which are 
signified by the terms yusmad (not-self) and asmad (Self) and which are opposed 
to each other like light and darkness, cannot be identified. In the same way, their 

` respective attributes also cannot be identified. Hence, it follows that it is wrong to 
superimpose upon the subject, which is of the nature of Consciousness and which 
is referred to as asmad, the object which is spoken of as yusmad, and the attributes 
of the object; it is also wrong to superimpose the subject and the attributes of the 
subject on the object. In spite of this, it is quite natural, owing to wrong knowledge, 
not to distinguish the two entities and their respective attributes . . . and carry on 
the worldly life by saying, "That I am’ and ‘That is mine.!?* 


The method that Sankara proposes consists of a rigorous enquiry into the 
Self as well as an enquiry into the world. Again Sankara says, 


The Self within is one only; two inwards Selfs are not possible. But, owing to its 
limiting adjunct, the one Self is practically treated as if it were two, just as a 
distinction is made between the space of a jar and universal space. Hence, there is 
scope for scriptural texts which set forth the distinction between the knower and 
the known, for perception and other means of knowledge, for the experience of 
the empirical and for scripture which contains injunctions and prohibitions. Thus 
the scriptural text, ‘Where there is duality, as it were, there one sees another’, 
declares that the whole empirical world exists only in the state of ignorance; 
while the text ‘But when the Self only is all this, how should one see another? 
(Brh. Up. 4.5.15) declares that the empirical world vanishes in the sphere of true 


knowledge.'” 


Saükara's truth is simple to state. Self-realization is not something that can 
be captured in words or actions. It is not outside the seeker. He spoke words 
only to point to That, to celebrate That. Truly, he had nothing to teach. The 
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Self is not about learning. The Self is not about obtaining something new. It 
is only about realizing that which one already is. That which one yearns for, 
that which one hungers for, is that which is always present, here and now, as 
who you truly are. 


Notes 


1 There are three supposedly lost biographies: Padmapāda's Vijayadindima, 
Citsukha's Brhaté ankaravijaya, and Ānandagiri's Prācīnašarkaravijaya. 
There are twenty extant biographies: Mādhava (Madhavacarya-Vidyaranya) 
Sankaradig-vijaya (a.k.a. Srimadhaviyasankaravijayam or Samkkshepasan- 
karavijaya) with its two commentaries, Dhanapati Sūri's Diņdima and 
Acyutaraya Modaka's Advaitarājyalaksmī; Vyāsācala's Šarikaravijaya (a.k.a. 
Šrī Vyasacaliyam); Brahmanandiya’s Brhacchankaravijaya; Anantānandagiri's 
Sankaravijaya (a.k.a. Guruvijaya or Acāryavijaya); Sarvajňa Sadāšivabodha's 
Punyaslokamaiijari; Sarvajfia Sadasivabrahmendra's Jagadgururatnamalastava; 
Atmabodha's Paris šita, Makaranda, and Susama; Govindanatha’s Sankara- 
caryacarita (a.k.a. Keraliyasankaravijaya); Cidvilāsa's Šarikaravijayavilāsa 
(a.k.a. Cidvilasiyasankaravijayam); Rājacūdāmaņi Diksita's Sankarábbyudaya; 
Tirumala Diksita's Sarikarabhyudaya; Paramešvara Kavi Kanthirava's Ācāry- 
avijayacampit; Purusottama Bharati's Sankaravijayasarigraba; Sadānanda's 
Sankaradigvijayasāra; Kasi Laksamana Šāstrī's Guruvamsakavya; Nilakantha's 
Sankarabhyudaya; Nilakantha's Sankaramandarasaurabha; Krsnabrahman- 
anda's Sarkaravijaya; Vallisahaya's Sankaravijaya (a.k.a. Ācāryavijayacampī); 
Bālagopālayati's Sarkaracaryamabima. There are also what seem to be biograph- 
ical references in the Puranic literature (Markandeyasaribità 72.7.10, Sivarabasya 
9.16, Liriga Purana 1.40.20-22, Kūrma Purana 28,32.35, Bhavisyottara Purana, 
Skanda Purana, Saura Purana, and Padma Purana. Finally, there are monastic 
records such as Mabánusásana, Guruparamparāstotras, Mathāmnāyopanisad, 
Mathamnaya or Amnāyestu. 

2 This is stated neither as praise nor condemnation. The modern deterministic 
tendency governing what constitutes history is a product of its own times, with 
its own presuppositions and expectations, even as ancient India had its own 
milieu, style, and vision. For a discussion about Sankara and myth, see Jonathan 
Bader, Meditation in Sankara’s Vedanta, pp. 15-24. 

3 Numerous modern writers have given thought to this problem. Some of the 
more recent summaries of the materials available include G.C. Pande, Life and 
Thought of Sankaracarya; Bader, Conquest of the Four Quarters: Traditional 
Accounts of the Life of Sankara; S. Vidyasankar, ‘Conflicting Hagiographies 
and History: The Place of Sankaravijaya texts in Advaita Tradition’, Interna- 
tional Journal of Hindu Studies, forthcoming. Another interesting attempt o 
note is W.R. Antarkar 1961, PhD dissertation from the University of Poona 
entitled, ‘Sankara Vijayas: A Comparative and Critical Study’. 

4 Ingalls, ‘The Study of Samkaracarya’, Annals of the Bhandarkar Oriental 
Research Institute, vol. XXXII (1952) p. 4, first enumerated these three ap- 
proaches. Also see Pande’s Life and Thought of Sankaracarya, pp. 41-54; Bader's 
Meditation in Šarikara's Vedanta, pp. 7-24; A. Kuppuswami's Sri Bhagavatpada 
Sankaracarya, pp. 20-35; and so on. S 


worn A tA 


Introduction 41 


Notable modern exponents of this approach include Ingalls, Hacker, Nakamura, 
and Vetter. 

Exponents of this method include Radhakrishnan, P.T. Raju, D.M. Datta 

Beiyalkan Ingalls, Hacker, Mayeda, Vetter, Nakamura, and Gussner. : 
BSBh 1.1.4. Svābhāvikapravrttivisayavimukhīkaraņārthānīti brūmab. 

See Hacker, ‘Distinctive Features of the Doctrine and Terminology of Sankara: 
Avidyā, Nāmarūpa, Maya, Isvara’, in Philology and Confrontation, ed. Wilhelm 
Halbfass, pp. 57-100. 

Ibid. ‘Sankaracarya and Sankarabhagavatpada: Preliminary Remarks Concern- 
ing the Authorship Problem’, pp. 41-56. 

See Robert E. Gussner, ‘Sankara’s Crest Jewel of Discrimination: A Stylometric 
Approach to the Question of Authorship’, Journal of Indian Philosophy 4 
(1977), pp. 265-278. 

Because they are directly quoted either by Sankara’s contemporaries or those 
who came after him. 

See US and V. 14-17 (i.e., who is competent to know the Self); V. 18-32 (the 
four-fold prerequisites) and so on. 

See K.B. Pathak, ‘The Date of Samkaracarya’, Indian Antiquary, Vol. 2 
(Bombay, 1882, p. 175), K.T. Telang, Sankaracarya, Philosopher and Mystic 
(Adyar, 1911), N.K. Venkatesan, Sankaracarya and His Kamakotipitha 
(Kumbhakonam, 1915), N. Venkataraman, Sankaracarya the Great and His 
Successors in Kanchi (Madras, 1923), H. Nakamura, Early Vedanta Philosophy 
(Tokyo: Iwanami Shoten, 1950), C.N. Krishnasvami Iyer, Sankaracarya — 
His Life and Times (G.A. Nateshan, Madras), S.S. Suryanarayana Sastri, 
Sankaracarya (G.A. Netesan, Madras), Bhasyacharya, Age of Sankara (Adyar 
Library Series), N. Ramesan, Sri Sankaracarya. (Ponnur, 1959), Baldeva 
Upadhyaya, Sri Sankaracarya (Allahabad, 1963), T.M.P. Mahadevan, 
Adisankara — His Life and Times (National Book Trust, 1960), K.G. Nateshan 
Shastri, Sri Sankaracarya (Tiruchirapalli, 1980), K.K. Raja, ‘On the Date of 
Sankaracarya and Allied Problems’, Adyar Library Bulletin (Vol. XXIV, pts. 3= 
4, 1960, pp. 125-148), P. Hacker, Philology and Confrontation: Paul Hacker 
on Traditional and Modern Vedanta; L. Renou, Journal Asiatique; vol. CCXLIII 
(1955), no. 2, pp. 249-251, D.H.H. Ingalls, Philosophy East and West, 
Vol. 3 (1954), p. 292, n. 2, F. Max Muller, Three Lectures on the Vedanta 
Philosophy (London, 1894), A.B. Keith, The Karma-Mimamsa (London, 
1921), M. Winternitz, Geschichte der indischen Literatur, vol. III (Leipzig, 1913), 
G.C. Pande, Life and Thought of Sankaracarya (Delhi: Motilal Banarsidass, 
1994), A. Nataraja lyer, The Traditional Age of Sri Sankaracarya and the 
Maths, Pranab Bandyopadhyay, Shankaracharya (Calcutta: United Writers, 
1990), S.K. Belvalkar, Vedanta Philosophy (Poona, 1929), D.R. Bhandarkar, "Can 
We Fix the Date of Sankaracarya More Accurately?’ Indian Antiquary, 
Vol. XLI, p. 200), N. Bhashyacharya, The Age of. Sankaracarya (Madras: Adyar 
Library, 1915), T.R. Chintamani, "The Date of Sankara’, JOR, Vol. III, 
pp. 39ff.), T.R. Chintamani, ‘The Date of Sankaracarya’, IA Vol. XIII, pp. 9Sff.), 
V.A. Devasenapathi, Kāmakottam, Nāyanmārs, and Adi Sankara (Institute 
of Traditional Cultures, University Buildings, Madras, 1975), F.J. Fleet, “A 
Note on the Date of Sankaracarya' (Indian Antiquary, Vol. XVI, pp. 41ff.), 
Paul Hacker, ‘Sankaracarya and Sankarabhagavatpada ; New Indian Anti- 
quary (Vol. IX, pp. 175ff.), D.H.H. Ingalls, "The Study of Sankaracarya’, 
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ABORI, Vol. XXXIII, pp. 1-14), T.K. Balasubramania lyer, Guruvamsa-kavya 
(Sri Vani Vilas Press, Srirangam, 1928), S.D. Kulkarni, Adi Sankara: The 
Saviour of Mankind (Shri Bhagavan Vedavyasa Itihasa Samshodhana Mandira 
Bombay, 1987), A. Kuppuswami, Sri Bhagavatpada Sankaracarya (Varanasi: 
Chowkhamba, 1972), Swami Mukhyananda, Acharya Shankara (Sri 
Ramakrishna Advaita Ashrama, Kalady, Kerala, 1987), N. Ramesam, Sri 
Sankaracharya (M/s Bhavanarayanaswami Temple, Ponnur, A.P. 1971), 
N.M. Sastri, A Study of Sankara (Calcutta, 1942), T.S. Narayana Sastri, The 
Age of Sankara (Madras: M/s B.G. Paul and Co: Madras 1971), K.A. Nilakanta 

1 Sastri, ‘A Note on the Date of Sankara’, JOR, Vol. XI, p. 285), Udayavira Sastri, 
Age of Sankara (Gaziabad, 1981), K.T. Telang, ‘The Date of Sankara’, JOR, 
Vol. III, pp. 39ff. and ‘The Date of Sankaracarya’, IA, Vol. XIII, pp. 95ff.), | 
R.M. Umesh, Shankara’s Date, Madras, and Natalia Isayeva, Shankara and 
Indian Philosophy. 

15 Le., once, long ago, the virtuous wife of Sivaguru, Aryamba, gave birth to a 
son. It was noon on a Sunday, on the 15th day of the bright half of the month 
of Vaisakha when the Sun was in Aries. The year was 2631 of the Yudhisthira 
era (805 ce?), in the auspicious cycle known as Nandana. The constellation 
was Punaravasu (Ardra?) in the zodiac sign of Cancer. The Sun, Mars, Jupiter, 
and Saturn were in exhaltation with the Sun in Aries, Mercury and Mars in the 
seventh house, Capricorn in the fourth house in Libra, Jupiter in the first house 
in Cancer, and Venus in Pisces. See Brhatšarīkaravijaya, ‘sadvimse Satake $rimad 
yaudhisthira šakasya vai ekatrimse thavarse tu bayane nandane šubhe mesa 
rāšinit gate sūrye vaisakhe māsi šobhane šuklapakse ca paiicamyāri tithyām 
bhāskara vasare’ (quoted in T.S. Narayana Sastri, Age of Sankara, p. 223. 
The Brbatšarīkaravijaya itself is no longer available); also see Gurumantsavali 
(Jagadgururatnamala) of the Dvaraka Matha; Atmabodha's Susama; Vimarsa; 
Prácinasankaravijaya; Jinavijaya; Punyaslokamanjari of Sarvajīa Sadāšiva 
Bodha; Sivarabasya; matbamnayas. As an interesting side note, if examined 
astrologically over the last 3000 years, the positions of the planets as set out 
above occurs only once, in 805 cE. At no other time are.these five planets in this 
state of exaltation. - 3 

16 See Nilakantha Bhatta, Krsņabrahmānanda, Yajiiešvara Sāstri, K.P. Thiele, 
K.B. Pathak, F. Max Muller, A. Macdonell, A.B. Keith, and M. Winternitz, 
who all accepted this date. Hajime Nakamura-proposed 700—750 ce which | 
was accepted by L. Renou and D.H.H. Ingalls. 

17 These dates are based on information provided in the Brhbatsankaravijaya, 
Pracinasankaravijaya, Punyaslokamanjari, Jagadgururatnaamala, and the 
Susamā. Those who uphold this view include T.S. Narayana Sastry, A. Nataraja 
Iyer, S. Lakshminarasimha Sastry, Kota Venkatacalam, and D.S. Triveda. 

18 See D.H.H. Ingalls, ‘Sankara's Arguments against the Buddhists’, Philosophy, 
East and West, Vol. 3, January 1954, no. 4, p. 292, note 2; K.B. Pathak, 
*Bhartrhari and Kumarila', Journal of the Bombay Branch of the Royal Asiatic 
Society, Vol. 18, p. 213; and V. Bhattacharya, ‘Sankara and Dinnāga, Indian 
Historical Quarterly, Vol. 6, p. 169. i | 

19 See G.C. Pande, Life and Thought of Saikaracarya, p. 52. Also sec Nakamura, | 
A History of Early Vedanta Philosophy, 1., pp. 68-72. The Darsanaprakasa, | 
quoting the Sankarapaddbati, states that Sankara was born in 686 CE and | 
died in the Saka year 642 which corresponds to 720 ce. The $rügeri Matha | 

claims to have some palm-leaf manuscripts which declare that Sankara was born i 
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in the 14th year of king Vikramaditya. If this Vikramaditya was Badami Calukya 
Vikramaditya I, son of Pulakesin Il, a disputed point, Sankara’s dates would be 
668-700 ce. It may also, be noted that the Srügeri Matha is the one monastical 
tradition which eschews the legendary and highly mythical stance of the other 
monasteries. 


Recent modern studies include those by G.C. Pande and S. Vidyasankar. 

See Pande, pp. 73+. : 

See Markandeya Samhita khanda 72, parispanda 7 (lokanugraha tatparab 
parasivah samprarthito brabmana cárvakadi mata prabheda nipunam buddhim 
sadā dhārayan kālatyākhya purottame šiva gurur vidyadhinathasca yah tat 
patnyant sivatārake samuditah Sri šatikarākhyām vahan) Skandapurāņa, 
Kūrmapurāņa 27.31-32 (kalau rudro mabádevo lokānām isvarab parabltadeva 
sadbayen nràm: devatānām ca daivatam// karisyatyavatāram svari. Sarkaro 
nīlalobitab/šrauta smārta pratistharthar the bhaktanam hita kāmyayā), 
Saurapurāņa, Bhaivsyottarapurāņa, and Sivarabasya 9th anisa, 16th chapter 
(varnas rama paribhrastan adharmapravanan janan/kalyabdhau majjamānān stan 
drstvanukr-osatombike/madariéa-jato devesi kalāvapitapodhanam/keralesutadā 
viprant janayami mabesaril/ jaina bauddba buddhiyuktā mimamsaniratab kalau/ 
vedabodbaka-vakyanam anyathaiva praprocakab/...tesam utpatanarthaya 
srjamise madarisatab). 

See David Lorenzen, ‘Sankara’, in Mircea Eliade, ed. The Encyclopedia of 
Religion, XIII (New York: Macmillan, 1987) pp. 64-65 who posits that this 
followed an essentially vaisuava conception of divine incarnation (avatāra). 
However, note that Vidyasankar 1 (p. 27) believes that the Sankara literature 
is not responsible for this view, but is merely an amplification of it into a full- 
fledged story. It is common feature of Hinduism for devotees to declare great 
souls as divine incarnations. 

See Daksināmūrti stotra (Aesthetic Rapture), J.L. Masson and M.V. Patwardham 
(Poona: Deccan College, 1970), 2 vols. Daksiņamūrti is the name for Lord Siva 
as the grace-bestowing Guru. See Daksinamurti Upanisad wherein, as the 
gracious Lord, he is depicted not only as the first Guru but also as the Guru. 
Opening lines to the Sankara Digvijaya: The Traditional Life of Sankaracharya 
by Madhava-Vidyaranya. 

Kürma Purana 27 (karisyati avatāram svam Šarikaro nilalobitab). See also 
Bhavisyottara Purana 36. i KE 
Sivarabasya 9.16 (keralašašalagrāme viprapatnyam madarisajab, bhavisyati 
mahadevi sankarakhya dvijottamah). EX ap 
Markandeya Santhita 72.7 (kalatakhyapurottame sivaguru vidyadhi-nathasyaca 
yah, tatpatnyam sivatarakanisamuditab Srisankarakh-yam vahan). — — 

See KenaUpBh 1.4: ‘Indeed, Brahman can be grasped only through the instruc- 
tions of teachers, transmitted from one to the other, and not owing to reason- 
ing, nor through intelligence or many heard/texts/ascetic practices, sacrifices, 
etc.’ Also see V. 13, ‘The goal of life is seen to arise from an inquiry in accord 
with the words of the wise and never by taking sacred baths or performing 
acts of charity or by hundreds of breathing exercises’ (arthasya niscayo drsto 
vicdrena hitoktitabl na snānena na dānena pranayama-satena va); V. 15, 
‘Therefore, that person who desires to know the nature of the Self, correctly 
and completely, should perform an earnest inquiry after duly approaching a 
Master who is a supreme knower of the Absolute and an ocean of compassion — 
(ato vicārah kartavyab jijnasor atma-vastunall samasadya dayasindhum guru — — 
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brahma viduttamam); V. 26, ‘Acceptance, with firm conviction, of the scriptures 
and the words of the Master as conveying the Truth is called faith by the 
wise. By this does reality become apprehended (šāstrasya guruvākyasya satya- 


` buddhyavadharanal sa šraddhā kathitā sadbhib yaya vastūpalabhyate). 


See Sankara’s BGBh 13.2 (evam manvāne yah sa paņditāpasadaļ samsáramok- 
sayob šāstrasya ca arthavattvam karomityatmahd, svayam mitdhab anyamsca 
vyamohayati šāstrārtha-sarīpradāyara-hitatvāt Sruta-hanimasrutakalpanam 
kurvan). 

See: Madbaviya Sankara Digvijayam and. Vyāsācalījam. Tradition is not 
unanimous in respect of the different astrological charts of Sankara’s birth. 
The Pracina-Sankaravijaya says Sankara was born in the fourth (Karkata) lagna 
under the constellation of Punarvasu, in the month of Vaišākha in the year 
Nandana. See T.S. Narayana Sastri, Age of Sankara, pp. 217, 237, 239, 256, 
265, 273. : 

Compare Krsna's words in the BG 4.7, "Whenever there is a decay of righeousness 
and a rise of unrighteousness, then I embody myself, O Bharata’ (yada yada hi 
dharmasya glānir bhavati bharata abbyutthanam adharmasya tadd’tmanyam 
srjamy abam). Also BG 4.1-2, ‘This yoga formerly I taught to Vivasvan. A 
long time has elapsed since then. If the persons who receive the teaching are 
supremely eligible, they will preserve it forever. Since those who came after had 
diminishing eligibility, there was damage done to the teachings. This yoga which 
came done as a tradition began to decay because those who came later were 
not supremely eligible. I hae now come to resuscitate it.’ Legend says that Siva, 
while sitting atop Mt. Kailāsa, gives the gods a solemn promise to descend to 
earth in order to reinstate the shattered foundations of true wisdom, of Vedanta. 
Sankara Digvijaya, p. 14. 

In some versions of this story, Sivaguru himself chooses the brilliant child. 
Hinduism is rift with stories of those individuals who think they can outwit fate, 
destiny, God, and so on; For example, Hiranyakasipu, Ravana, Dharmaraja. 
Such'a one is known as an eka šruti dhara. The survival of Padmapada’s 
Paīicapādikā is attributed to this ability of Sankara.” 

There are four Vedas: Rg-veda, Yajur-veda, Sama-veda, and Atharva-veda, and 


: the Vedāriga or limbs of the Vedas are phonetics (siksa), prosody (chandas), 


: grammar (vyakarara), etymology (nirukta), astronomy (jyotisa), and ceremonial 
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(kalpa). 3 

See Kulkarni, p. 97; Pande, p. 81. A line (tava stanyam manye) in the 
Saundaryalahari has been interpreted by commentators as referring to this 
incident. A similar incident has been spoken of in the life of the Maratha 
saint, Namadeva (see Callewaert and Lath, p. 17) and in regards to the Hindu 
deity, Gaņeša, in 1995 (see Subramaniya, Sivaya: Lord Ganesha: Benevolent 
Deity for the Modern World). Tradition declares that Sankara composed the 


* Devibhujanga-stava on this occasion. 
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See Kulkarni, p. 98; Pande, p. 81. Tradition declares that Sankara composed 
the Kanaka-dhara-stotra on this occasion. 

See Kulkarni, p. 101; Pande, p. 81. - 

See Kulkarni, p. 102; Pande, p. 81, Isayeva, p. 75. Sankara was supposed to 
live for just eight years but by becoming a renunciant, it was like a new birth 
and thus his life span doubled. On the day that Sankara left home at the age 0 


eight, he promised his.mother that he would return before her death, in order 


to console her, liberate her, and perform her funeral rites. 
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See Kulkarni, p. 106, 113; Pande, p. 83, Isayeva, p. 75. On the way, at the 
place where Rsyašrūga once had an āšrama, he saw a cobra spreading its hood 
to protect a frog from the sun. He thought this would make a great place for an 
a$rama. Ten years later he is reputed to have established his first monastery 
(Srageri) here. 

See Kulkarni, p. 114. Once, many years ago, I had a chance meeting with an 
Indian monk. He asked me, "Who you?’ Having lived in India and being used 
to this type of English and being young and polite I began to answer him, ‘I am 
John Grimes’ but just as I reached the ‘G° of Grimes, he said, ‘Bas, family 
name, who you?’ (‘bas’ is Hindi for ‘stop, enough’). Again, since I had lived in 
India and studied Indian thought, I very confidently and boldly began to reply, 
‘I am the immortal Atman’ but just as I reached the ‘A’ of Atman, again he 
stopped me with another ‘Bas, who you?” With the first ‘stop’, he wiped out the 
idea that I am my physical body. With the second ‘stop’, he wiped out my 
entire mental universe. What was left? With two small words he had succeeded 
in conveying to me that I was neither my physical body nor my mental know- 
ledge. How to answer him? So I said, ‘I do not know’. Quick as a wink, he 
responded, ‘Find out’. I replied, ‘How?’ He responded, ‘Not how, find out’. 
Again I asked, ‘How?’ He was holding a handkerchief in his hand and he 
opened his fingers and let the handkerchief drop to the ground and, as it fell, 
he said, ‘Let go’. Again I asked, ‘How (to let go)?” He responded, ‘Not how, let 


. go’. And then he turned and left the room. 


Nirvanasatkam. This hymn is also known as the Atmasataka — Six Verses On 
the Self: ‘xanobuddhyahamkara cittāni nākam... cidanandarupah šivo'ham 
šivo'hanr. 
Dašašloki (na caikam tadanyad dvitījam kutah syāt, na và kevalatvam na 
cākevalatvam; na šūnyam na cāšūnyamadvaitakatvam, katham sarvavedanta- 
siddham bravimi). : 
See Kulkarni, p. 116. The invocatory verse of the Vivekacūdāmaņi is: 1 offer | 
my salutations to Govinda, the Divine Master, the embodiment of the highest 
bliss, who is beyond thought and speech, and who is the culmination of 
all wisdom’ (sarva-vedanta-siddbanta-gocaram tam agocaram govindam para- 
manandam sadgurum pranato'smyabam). M. A E 
See Kulkarni, p. 119-20; Pande, p. 83. During this incident Sankara is said to 
have composed the hymn ‘Narmada Astaka.” ioe 
The three source-books are: The Upanisads, the Bhagavadgita, and the 
Brahmasūtras. Together these three are known as the prasthanatraya, the triple 
canon of Vedanta. ‘Prasthana’ means ‘foundation’ and thus these three con- 
stitute the three foundations of: Primary Scripture (Sruti), Remembrance (smrti), 
and Reason (mydya). These three are respectively called the Sruti-prasthana 
(Upanisads), the.Smrti-prasthana (Bhagavad gita), and the Nyaya-prasthana 

bymasütras). : 
rimis Din 5.1624; Kulkarni, p. 122+; Pande, p. 85+; Isayeva, p. 77. 
See Kulkarni, p. T oM Isayeva, pur 

i, p. 14 ; Isayeva, p. 91- OIM 

Sec UR person alone is considered qualified: to inquire into: the 
Absolute who possesses discrimination, detachment, the virtues such B tran- 
quillity and so on. and an intense-longing-for-liberation (vivekino em tasya 
samadi-guna-salinah mumuksor eva hi brahma-jijniasa-yogyatamata); also see 
V. 19-29. 
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See Kulkarni, p. 131; Pande, p. 89. The account claims that Sankara had a 
debate with Vyasa over some of Sankara’s commentary on the Brabmasütras. 
Padmapāda, recognizing that this was a debate between Siva and Visnu, sug- 
gested that the debate end. 

See Kulkarni, p. 133; Pande, p. 89. Tradition declares that Sankara was origin- 
ally destined to live but eight years. Due to his taking sannyāsa, his life-span 
was extended to sixteen years. Then, after his debate with Vyasa, at the request of 
Vyasa, Brahma gave Sankara another sixteen years. 

See Kulkarni, p. 134. Sa : 
See Kulkarni, p. 136: When Sankara met Šiva at Kailāsa, he composed his 
famous hymn on Daksinamürti. Tradition says that Sankara saw Lord Siva, as 
a young child, sitting under a banyan tree teaching ancient sages through silence. 
See Kulkarni, p. 151. Just before performing the last rites of his mother, Sankara 
heard that Govinda was about to pass from this earth and that Govinda desired 
to sec Sankara one last time. Thus, Sankara went to visit him and at that time 
composed the Hymn in Praise of the Guru (‘Guruastaka’) which contains the 
famous refrain, *Of what use is (anything and everything) if your mind is not 
attached to the lotus feet of your guru?” (tatabkim 4x). 

See Kulkarni, p. 153. 

See Kulkarni, p. 155-58, 221. - 
See Kulkarni, p. 127. Padmapada was a brahmin named Sanandana from 
Ahobilam before he became Sankara’s first disciple. He was noted for his devo- 
tion to Sankara. 

See Kulkarni, p. 163. Hastamalaka was deaf and dumb from the age of five. 
When the boy was brought to Sankara, he put his hand on his head and asked 
him, "Who are you my body?' The child spontaneously sang thirtcen*Yerses 
known as the Hastamalakiyam which begin, ‘i am neither a man, nor a divine 
being, nor a demon. I do not belong to any of the castes nor do I belong to any 
of the four stages of life. I am the Absolute, Consciousness, Being." 

See Kulkarni, p. 176-206; Isayeva, p. 78-80. Mandana, doing his departed 
father's šraddha ceremony, was taken aback seeing a young lad in ochre robes 
descending from the sky. ‘From where are you, O clean shaven one? Sankara 
replied, ‘Shaven up to the neck only’. Pricked by this clever answer, Mandana 
says, ‘I am asking your way” (I want to know what spiritual path you follow). 
Sankara replied, ‘Well, what did my way tell you?" Losing his temper, Mandana 
says, The way said that your mother is a widow.’ Sankara replies, ‘It might be 
true’ with a shrug. Infuriated, Mandana relies, ‘Are you drunk?" Sankara twists 
this to mean, ‘Is the liquor yellow in color?’ and replies, ‘The liquor is whitish 
in color.” Mandana replies, ‘So I see you know the color.’ Sankara replies, 1 


know the color, but perhaps you know the taste.’ Thus, a debate was scheduled _ 


to settle the issue. For eighteen days the debate raged on. Finally Mandana's 

garland faded and thus he became Suresvara. : 

See Kulkarni, p. 217. Totaka distinguished himself by his selfless service to 
ankara. By merely thinking of the boy, Giri, Sankara awakened him (manana 

Saktipata) and spontaneously Giri began to compose verses in the tofaka meter. 

It was thus that Sankara initiated him into sanydsa and gave him the name 

Totakacarya. 

See Kulkarni, p. 167-206; Isayeva, p. 78-80. ae 

See Kulkarni, p. 206-208. The ‘all-knowing throne or seat of learning! is in 
rnagar, Kāsmīr. 
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see Ka kami, p. 209-225. There are four well-known monasteries established 
by Sankara: Jyothir Matha at Badarikasrama, Kalika Pitha at Dwaraka, Vimala 
Pitha at Jagannatha and Sarada Matha at Šrūgeri. ` 

See Kulkarni, p. 212-216; Isayeva, p. 77; Sivarabasya 9.16 verse 47 (tad yoga 
bhoga vara mukti sumoksayoga lingarcana praptajayah svakasramam tan vai 
vijitya tarasā ksatasastravadaib mišrān sa kāficjām atha siddhim apa). Tradition 
says that Sankara received five crystal (sphatika) lingas from Lord Siva who 
said: "Take these five lirīgas and by applying sacred ash to your body and wearing 
a garland of rudrāksa beads, worship these five with bilva leaves and other suit- 
able items and rites. Always repeat the five-syllabled mantra om namab Sivaya. 
These five are mukti-linga at Kedarnatha; vara-liriga at Nilakanta ksetra in Nepal; 
moksa-liriga at Chidambaram; bhoga-liriga at Srngeri; yoga liga at Kaūcī. 
See Kulkarni, p. 253; Isayeva, p. 82. Some sources say Sankara died in 
Kedārnātha, others in Kaiici. There are other, less likely possibilities, that Sankara 
died at Vrsacala or Srnagar. 

This is a convenient and traditional way to divide Sankara’s works. See 
S.K. Belvalkar (Sri Gopal Basu Mallik Lectures on Vedanta Philosophy, Part 1, 
Poona, 1929, pp. 222ff.); Isayeva, Shankara and Indian Philosophy, p. 91; 
Pande, Life and Thought of Sankaracarya, p. 104. For lists of Sankara's works 
see: Th. Aufrecht, Catalogus Catalogorum, 3 vols, Leipzig, 1891-1903. 
There is at least one text, the Vakyasudha (Drgdrsyaviveka), which has been 
ascribed to Sankara, to Bharatitirtha, and to Vidyaranya. Both of the later were 
heads of the Šrūgeri monastery. 

Hacker believed that Sankara wrote only the Brahmasūtrabhāşya, comment- 
aries on the ten principal Upanisads and subcommentaries on'the Yogasutra 
and Dharmasūtra (known as the Adbyatma-patala-vivarana). Potter, surveying 
the analyses available to him, concludes that only the Brahmasūtrabhāsya, 
the Brhadāraņyakopanisadbhāsya, the Taittirtyopanisadbhasya, the Mundako- 
panisadbhasya, and the Prasnopanisadbhasya are authentic. According to him, 
everything else is merely speculation (Potter, p. 116). Mayeda (p. 6) includes 
as reliably certain the Bhagavadgitabhasya and the Upadesasabasri. Other 
scholars who have discussed this issue include H. Jacobi, V. Bhattacharya, 
G.N. Kaviraj, Baldev Upadhyaya, T.R. Chintamani, and S.K. Belvalkar. 
Thus, because of Suresvara’s commentaries on the TaittUpBh and the BrhUpBh 
and quotations from the US in the Naiskarmyasiddhi, they are considered 
authentic works of Sankara’s. E 

See Hacker, ‘Sankaracarya and Sankarabhagavatpada’, New Indian Antiquary 
(vol. IX, pp. 175ff.), and ‘Eigentumlichkeiten der Lehre und Terminologie 
Sankara’s’, Zeitschrift der Deutschen Morgenlandischen Gesellschaft, 100 
(1950), pp. 246-286. 

Guru, vyākaraņa, nyaya, mīmāmsā, ‘and veda-adlryayana. : z 
A prakarana grantha is an independent treatise or introductory work in which 
the elements of philosophy. are set forth according to the logic of the views 
themselves, rather than in an order determined by that of scriptural authority. 
A prakaraña treatise is defined as: Sastraikadesamasa bandham šāstra 
kārayāntaresthitam, abub prakaranam nama granyabhedam vipascitab. 
Grimes, A Concise Dictionary of Indian Philosophy, p. PE 

Hacker, and Mayeda, and Ingalls are unanimous on tis t. 
English re of the Vivekacūdāmaņi include Sankara's Crest Jewel of 
Discrimination, trans. by Swami Prabhavananda and Christopher Isherwood. | 
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Vivekacūdāmaņi of Sri Šankarācārya, trans. by Swami Turiyananda. 
Vivekacūdāmaņi, trans. and Commentary by the Šankarācārya of Srngeri. 
Vivekacūdāmaņi of Sri Sankarācārya, trans. by Swami Madhavananda. 
On her wedding day, Sita was given a crown jewel to signify her marriage to 
Rama. It was this jewel which she gave to Hanuman so that he could take it 
back to the mainland and convince Rama that the whereabouts of Sita were 
known and that she was alive. : 

‘To Be Heard and Done, But Never Quite Seen’, Francis X. Clooney, The 
Human Condition, ed. Robert C. Neville, SUNY Press, 2001, pp. 73-99. 
Roger Marcaurelle, Freedom Through Inner Renunciation, SUNY Press, 2000. 
Ingalls, ‘The Study of Samkaracarya’, Annals of the Bhandarkar Oriental 
Research Institute, vol. XXXII (1952) p. 6. These are BSB, BrhadUpBh, 
TaittUpBh, and US. 1 

Ibid, pp. 67. 

Hacker, Philology and Confrontation, p. 65, 71. Mayeda (‘Sankara’s 
Upadesasabasri: Its Present Form’) says, ‘It is impossible to regard the 
Vivekacūdāmaņi as authentic since it uses some technical terms foreign to 
Sankara: for example... anirvacaniya as a qualification of avidyā.” 

It should be pointed.out that Hacker mentions in two places in his other writ- 
ings that he does not accept the V. as an authentic work of Saükara: see pp. 30 
and 128 in Hacker's Philology and Confrontation. 

See V. 138, 150, 276, 315, 336, 361-63. 

See V. 79, 81-84, 89, 143, 257, 273, 288, 298, 303, 308, 325, 332-33, 378, 
397, 519. 

V. variously terms the wise: buddha, guru, pandita, muni, mabütma, 
mahapurusa, prajūavān, satam, sudhiya, vidusa, vidvān, vipašcitā, vipratā, etc. 
V. 1, 15, 33—39, 477. 

See Hacker, ‘Distinctive Features of the Doctrine and Terminology of Sankara’ 
in Philology and Confrontation. —— 

See Hacker, ‘Sankaracirya and Sankarabhagavatpáda, in Philology and 
Confrontation. : 

BSBh 1.1.1 (itaretaradhydsa visayin visaya ātman anātman satyānrte 
mithunīkrtya) Also BSBh 1.1.1 where Sankara defines superimposition as the 
appearance, in the form of remembrance of one thing previously perceived, 
in another (smrtiriipah paratra pürvadrstavabbasab). — 

BSBh 1.1.1 (tam etam cvamlaksanam adhydsam panditā avidyeti manyante). 
BSBh 1.1.1; also Upadesasahasri 2.2.51. ^ 
BSBh 1.4.3 (avidyatmika bi bija$ akthi avyakta$ abdanirdešāy māyāmayī 
mahdsusuuptib, yasyam serate svaritpapratibodharahitab santsarino jivab); also 
see BrhUp 3.8.12; BGBh 13.2. 

See Radhakrishnan, Indian Philosophy, Vol. II, p. 565. Also see R. Balasub- 
ramanian in Perspectives of Theism and Absolutism in Indian Philosophy, p. 48. 
The extensive scholarship over the philosophical differences between ‘avidya’ 
and ‘maya’ arose only after Sankara’s time. 

Paul Hacker voiced other ideas about the role of maya in Advaita. 

Hacker, ‘Distinctive Features of the Doctrine and Terminology,’ p. 65. Hacker 
notes that Sankara characterizes avidyd as beginningless once in the BSBh, but 
feels that this is not enough and that it was left to later post-Sankara Advaitins 
to make the concept into a metaphysical term. 

V. 85, 98, 110, 200, 367. 
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BSBh 1.1.1. 
V. 110, ‘It is compacted of the three gunas . . … i i is enti ; 
BSBh 1.1.1; RAN gut She gives birth to this entire world’. 
BSBh 1.4.3; 2.3.31. 
Hacken ‘Distinctive Features of the Doctrine and Terminology,’ p. 59. 

Id. C 
BSBh 1.1.5 (tattvanyatvabbyam anirvacanīye nāmarūpe avyākrte). 
Sec Hacker, “Distinctive Features of the Doctrine and Terminology,’ pp. 71-73. 
Ibid. p. 78. : 
Ibid. p. 83 
V. 111, 406, 497, 574. 
V. 112, 125, 406. 
V. 67, 245. 
V. 110, 245. 
BSBh 1.1.12-19 wherein āuandamaya is said to be the Highest Self 
(ānandamayo'bhyāsāt, vikāra-šabdān neti cen na pracuryat, taddhetu vyapadesac 
ca, mántra-varnikam eva ca giyate, netaro'nupapatteb, bheda-vyapadesac ca, 
kāmāc ca nānumānāpeksā, asminn asya ca tad yogari šāsti). 
TaitUp 2.5; 2.8-9; 3.6. He also declares such in his BrhUpBh (acknowledging 
that Brahman is bliss, while arguing that one should not say that Brahman has 
bliss as itis found in relative existence, that is, through the mode of relationship. 
Radhakrishnan holds the view that Sankara gives a two-fold explanation of 
this position. In the first he contends that Sankara holds that the Self is bliss. 
However, since this interpretation goes against the unqualified character of the 
Self, Radhakrishnan contends that the sheath of bliss is a vesture of the Self. See 
Radhakrishnan, BS, p. 257 and 261. 
See Ingalls, ‘The Study of Sankaracarya,’ p. 7, ‘The improbable becomes 
impossible . . . (when) the author of the V. makes the absolute equation of the 
waking and dream states after the fashion of Gaudapada. Sankara may liken 
the two to each other, but he is careful to distinguish them.’ 
US II.2.109 (also see Mayeda, pp. 43-45). 
See also ChanUp 8.6.3 & 8.11.1. 
See Hacker, "Šarikarācārya and Sankarabhagavatpada." 
See Padmapāda, Paricapadika, Mangalacarana, v. 3 and Paūcapādikā, Viz. S.S. 
edition, p. 29 line.9 and p. 39'line 4; Suresvara, Naiskarmyasiddhi 4. 74 and 
76 . 


See Saccidananda Yogindra in his commentary on Srutisarasamuddharana 178 


- (tan gurūn bhagavatpadakhyan yāvadāyur namāmi). 


Bhamati, pp. 8, 27 (Nirnayasagar edition, ed. by Mahadeva Shastri Bakre, 2nd 
ed., Bombay, 1909. 5 
Commentary on Naiskarmyasiddhi 1.6, 4.20; 4.22; 4.23. ; 
See V. 201. According to Advaita, there are four kinds of non-éxistence: 
pragabhava, pradhvarisabhava, anyonyābhāva, and atyantabhava. Pragabhava 
is defined as ‘The non-existence of the effect in its material cause previous to its 
coming into existence’. 
Pande, p. 119. " - E 

i nowing, P- : : 
pāts Co how tte an *iivanmukti* originated is debatable. The 
most commonly accepted designation has post: aūkara Advaita Vedanta 
propounding the concept with Sankhya-Yoga, Saiva Siddhānta, and Kāšmīrī. 
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Saivism following thereafter. However, the concept itself, if not the term, has 
ancient roots. 
There are numerous references to this, e.g., BSBh 1.1.4, brahmabhdvas ca 
moksab; US 2.57. j 
See BSBh 3.4.52. Sankara defines embodiedness not as a physical state so much 
as a matter of false knowledge (za sašarīratvasya mithyajnananimittatvat — 
BSBh). BSBh 1.3.19 states, ‘Unembodiedness or embodiedness for the Self follows 
respectively from the fact of discrimination or non-discrimination’. See KaUp 
1.2.22 and BG 13.31. 
Brahma satyam, jagan mithyā, jīvo brakmaiva na’parab. Compare V. 20 where 
two-thirds of this verse occur. The former verse is an oft-quoted definition of 
Advaita Vedanta, though its original source is unknown. 
MandUp 1.2.7, ayam atma brabma. Also see: BrhUp 2.5.19, This Self, the lord 
of everything, is Brahman (sa và ayam ātmā sarvesām bhūtānām adbipatib) 
and BrhUp 1.4.10, I am Brahman (abam brabmasmi). 
‘That which is absolutely real, immutable, eternal, all-penetrating like space, 
exempt from all change, ever-satisfied, impartite, self-luminous; in which neither 
good nor evil nor effect, nor past nor present nor future has any place - this 
incorporeal state is called liberation.’ Brakmasūtrabhāsya. The word *all- 
pervading’ (sarvavyāpīti prāpya-karmatāmapākaroti) denotes that liberation is 
not a remote goal someplace else. Nor is it subject to time (nityatrptam and 
kālātīte vilasati pade svātmakantīravo nab). 
V. 240. 
BSBh. 1.1.11. Brabman is known in two forms as qualified by limiting condi- 
tions owing to the distinction of name and form, and also as the opposite of 
this, i.e., as what is free from all limiting conditions whatever . . . thus many 
(éruti) texts show Brahman in two forms according as it is known from the 
standpoint of vidya or from that of avidyā. Also see Vedāntaparibhāsā 4, 
p- 150. 
€. . áruti speaks of Brahman in two forms according as it is known from the 
standpoint of knowledge or from that of ignorance’, BSBh 1.1.11. 
See Vedānta-paribhāsā, p. 7. ‘Just as the notion of one’s identity with the body 
is assumed to be valid knowledge exactly so is this ordinary knowledge — until 
the Self is true known.’ 
BGBh 2.16. See also BSBh 2.2.11 and 3.2.4. t 
Māņdūkya-kārikā 4.74, ajah kalpitasamvrtya paramarthena nàpi ajab. 
BrhUp 4.3.22, yatra veda avedab. 
Within Advaita arose.two distinct schools or ways (prasthana) to interpret his 
thought: the Vivarana-prasthana and the Bhamati-prasthana. 
BrhUpBhVar 1.4.402. 
Āstika: Nyāya, Vaišegika, Sankhya, Yoga, Mīmāmsā, and Vedanta, who all 
accept the authority of the Veda and Nastika: Carvaka, Jainism, and Buddhism 
— who all deny the authority of the Veda. Thus, in some sense or other, the 
dstika schools all accept šruti as a valid means of both empirical and trans- 
empirical knowledge while the zastika schools do not. 
Europeans first became acquainted with Advaita in the 1800s. There was 4 
Latin treatise written by F.H. Windischmann (Sancara sive de theologumenis 
Vedanticorum, Bonn, 1833); G.C. Haughton's The Exposition of the Vedanta 
Philosophy, London, 1835; T. Foulkes’ The Elements of the Vedantic Philo- 
sophy, Madras, 1860; and J.R. Ballantyne's Christianity Contrasted with Hindu 
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Philosophy, Madras, 1860. For Muller, see Three Lectures on the Vedanta 
Philosophy, London, 1984, and The Six Systems of Indian Philosophy, New 
Delhi, 1973. For Deussen, see Das System des Vedanta, Leipzig, 1883; Vedanta 
und Platonismus im Lichte der Kantischen Philosophie, Berlin, 1922; The System 
E tbe Vedanta, London, 1972; and The Philosophy of the Vedanta, Calcutta, 
Setting the date of Sankara’s birth is one of the most controversial problems in 
the piston) of Indian philosophy. See Sengaku Mayeda’s A Thousand Teachings, 
pp. 3-5. 

Regarding Sankara being the founder of Advaita, see his references to Gaudapada 
in the BSBh. 2.1.9, 1.1.14 as: ‘one who knows the traditional way of interpreting 
the Vedanta or Upanisads’ (annoktam dedantasampradayavi). 

Thibaut, Vedanta Sittras with Sankara’s Comm., P. xiv. 

Natalia Isayeva, Shankara and Indian Philosophy, p. 17. 

MandUp 2.7. 

In this usage, Veda is synonymous with mantra which is called Brahman. Mantra 
was called brahman (fr. brh ‘to grow, expand, be great’) because it is through 
mantra that brahman is manifested. Rgveda 10.114.8 identifies brahman with 
vāc. Also see Taittiriya Brāhmaņa 2.8.8.5; Rgveda 1.164. 39, 45. 

MundUp 3.2.9. 

BrhUp 4.3.22, yatra vedāh avedah. 

MundUp 1.1.3. The sage Saunaka to Angiras. 

See RV 1.1.27 where it refers to the works of earlier (pitrvaib) and later (nūtanaih) 
authors, and to RV 10.98.9 where it refers to Agni being worshipped in bygone 
ages (piirve) by rsis. 

Indian tradition ascribes this collection and classification to him. That one 
individual really did such a work is open to doubt, though Advaita Vedanta 
tradition clearly accepts him-as a single individual. : 
Tradition declares that, because the vigor, energy, and strength of human beings 
had become so deficient with the passage of time, Vedavyasa divided the entire 
corpus of the mantra literature into four parts called samthitas for the good of 
all creatures and taught them to his disciples Paila, Vaisampayana, Jaimini, and 
Sumantu. These four parts developed 144 textual variations (sakha). See Visnu 
Purana 3.2.18; 3.3.4 ff.; 3.4.1 ff.; Vāyu Purana, section 60; Bhagavata Purana 
1.14-25. 

V. 13. : 

Vedanta is a name used by many schools of philosophy which have founded 
their teachings upon the Upanisads. Because Advaita was the first philosophical 
school to do this, it is very often referred to as ‘the Vedanta - Besides Advaita, 
other major schools include: Ramanuja’s (1017-1137) Visistadvaita Vedanta, 
Madhva’s (1199-1276) Dvaita Vedanta, Vallabha’s (1479-1531) Suddhadvaita 
Vedanta, and Caitanya’s (1485-1533) Acintyabhedabheda Vedanta. : 
Vedantasara, Chapter 1.3. Compare Baba Muktananda’s I have Horing new 
to teach. I wish to bring home to you the same Truth that is revealed t rough 
the Vedas, the Upanisads, the Gita and ancient and modern seers. I van Eo 
make it a matter of direct and personal experience in your daily life’, A Searcl 
for the Selk p 108, are also known is Sārīrakasūtras, Vedantasutras, 
Bhiksusūtras, and/or the Uttaramimamsasutras. —— : 

The Vedas are called šruti because they were ‘heard’ by rsis. 
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Mahābhārata, Bhisma parva, Chapters 25-42. 

BS 1.1.1. Every sūtra of the BS is based upon an Upanisadic passage. The 
Upanisadic verse (visayavakya) upon which BS 1.1.1 is based comes from the 
BrhUp where Yajūavalkya tells Maitreyī, ‘The Self ought to be known’. 
MandUp 2.7, Ayam ātma brabma. 

Mayeda, A Thousand Teachings: Upadešasāhasrī, pp. 11-12. 

Brahma satyam, jagan mithyā, jivo brabmaiva nā "parab. 

According to Advaita, a mahavakya is an identity statement; that is, a statement 
which directly declares the essential identity between the individual and the 
Absolute. Any other types of statement is, at best, an indirect account (e.g., to 
say that Brahman is great does not directly reveal one’s own identity with 
Brahman). The mahavakya is the essence of the Upanisads precisely because of 
its unique purport. 

AitUp 3.1.3 of RV, *prajnánam brahma. 

MandUp 2.7 of AV, ‘ayam ātmā brahma. 

ChanUp 6.8.7 of SV, ‘tat tvam asi’. 

BrhUp 1.4.10 of YV, ‘aham brabmasmi'. 

Paiicadasi 2.20, sajatiya vijatiya svagata bhedara hitam. 

See BrhUp 2.3.6; 3.8.8; KaUp 1.3.15; US 1.17.70; Atmabodba 29. 

BrhUp Bh.2.3.6, ‘There is no other and more appropriate description than this 
*nor-this." 

ChanUp, 3.14.1, sarvam khalvidam brabman. 

TaittUp, 2.1, satyam, jnanam anantam brahman. 

ChanUp, 7.25.2. i 

V. 521. Perception of the Self is radically empirical, for it is not mediated by the 
sense organs. Ordinary empirical sense perception is always mediated, never 
all-encompassing. Ordinary sense perceptions are, also, always open to doubt — 
the Self never is. - 

V. 240; US 1.2.1. 

V. 87-92; Atmabodha 10-11. 

V. 93-96; Atmabodha 12. 

V. 88-107. 

Throughout Advaita works, the seemingly apparent difference between the 
individual and the Absolute is explained by invoking ignorance (avidyā / māyā). 
*...Srītti speaks of Brahman in two forms according as it is known from the 
standpoint of knowledge or from that of ignorance’, BSBh. 1.1.11. 

BSBh. 1.1.11. i 

ChanUp 6.2.1, ekam eva advitiyam. 

Ibid., 11.4.14. * : 

BSBh. Preamble; V. 108. See Radhakrishnan, Indian Philosophy, vol. 11, p. 565. 
Also see R. Balasubramanian in Perspectives of Theism and Absolutism in 
Indian Philosophy, p. 48. The extensive scholarship over the philosophical 
differences between ‘avidya’ and ‘maya’ arose only after Sankara's time. 
Mand. Up. with Gaudapāda's Kārikā and Sankara's Commentary, 2.12, p. 97. 
Ibid., 3.19, p. 166. ` 

Mahadevan, The Philosophy of Advaita, p. 79. 

BSBh. 1.1. Preamble; V. 55; 137; 192. ` 

See US 2.1.4-6; V. 9-11; 22-27; Atmabodha 1. Advaita's well-known four- 
fold requirement (sadbara catustaya) sets forth numerous qualifications require 
in a seeker before one is finally initiated into the knowledge of the Self. 
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Nitya-anitya vastu viveka, V. 21. This idea is so revalent in Vedanta literat- 
ure, that numerous examples could be quoted Font Aes eth ie 
Upadeša Paficakam, sadvidvān upasrpyatam, pratidinam tatpaduke sevyatamll 
brahmaikāksaramarthyatām šrutiširo vakyam samakarnyatam 

Taitt. Up. 1.3.3. ; : 
The great sage Valmiki was liberated even though he uttered the name of God 
backwards. Furthermore, it enabled him to tell the life Story of Rama. By medi- 
tating on the name, Prahlada was protected again and again. The outcast Ajamila 
was made holy by the name. Rukmini balanced the scales against Satyabhama. 
Hanuman lept over the ocean and the monkeys built a bridge using Rama’s 
name. The lists are endless. Even the great God Siva has been relieved from 


the torments of poison by the power of the name. Therefore, chant the name 
continuously. 


BSBh 1.1.1. 
BrhUpBh 1.2.20. 


PART TWO 
- The Crown Jewel 
of Discrimination 


sarva-vedānta-siddhānta-gocaram tam agocaram | 
govindarit paramanandam sad-gurum pranato'smy aham WII 


I offer my salutations to Govinda, the Divine Master, the embodiment f the highest 
is beyond thought and speech, and who is the culmination of all WEE wens 


Traditionally, Indian philosophical treatises begin with an invocation to God and/or 
to one's Guru. Sankara, in this invocation, ingeniously, insightfully, and subtly reveals 
the non-duality of Advaita even as he offers his obeisance simultaneously to both 
God and Guru. He was able to do this because one of the names for God is Govinda 
and the name of Sankara's Guru was also Govinda. Intriguingly, this stanza simultane- 
ously admits both interpretations. Underlying this play of language is the insight that 
God, Guru, and the goal of life for the individual are not different; they are the same. 

The Vedic injunction, ‘Only that person who obeys, can command’ provides the 
rationale for first invoking God and Guru. Why are you looking for God in town 
after town, temple after temple? God dwells in the heart within. Why look in the East 
and in the West? Don’t look for God, look for the Guru. God dwells within you; in 
truth, you are God. You don’t need to find God; you need to find a Guru who will 
guide you to yourself. By offering reverence to God and the Guru, one Pays respect 
to: (1) the Creator of all that is created; (2) one’s tradition, which is both ancient and 
authoritative; (3) the time-honored prerequisites for a spiritual life, e.g., humility, 
devotion, respect, and discipline. 

In this introductory verse, Sankara affirms the time-honored wisdom that from the 
ultimate point of view, God has no name: ‘Words return along with the mind, not 
attaining It” (TaittUp 2.4.1). This is representative of numerous Upanisadic passages 
which echo this wisdom, ‘The eye docs not go there, nor speech, nor mind. The Abso- 
lute is not to be known as such and such” (KenaUp 1.35). And yet, mysteriously,. 
these same Upanisads declare, ‘Name is the Absolute” (BrhUp 4.1.2); ‘This Absolute 
indeed shines forth, when one speak with language” (KausUp. 2.13); ‘The ultimate 
abode of language is the Absolute’ (RV 1.1.164). 


govinda = (from go + vid = ‘speech’ + ‘knower’, i.e., Knower of the Scriptures) or 
(from go + inda = ‘cows’ + ‘master’, i.e., cowherd}. Govinda is an epithet for Sri Krsna 
as well as one of Lord Visnu’s names; gocaram tam agocaram = beyond the range of 
the sense organs, especially the range of the eye; pranām; namah = namah literally 
means ‘to bow, to salute, to make obeisance to’. It is a corrupt form of 'na-mama' - 
(‘this is not mine’) and indicates, ‘O Lord, whatever I am about to think, say, plan, 
and do is “not-mine” but yours.’ To emphasize this, it is customary to prandm or 
Prostrate oneself or, at the very least, to put one’s hands together in a gesture of 
humility; sadguru = (from sat + guru = ‘truth, Reality, Existence, Being, Essence + 
teacher, preceptor, great, ‘heavy,” weighty, venerable, from the root gr = to invoke 
to praise’); sadguru has been translated as Divine. Master throughout this book; 
Paramanandam = highest or supreme bliss; sarva-vedānta-siddhānta = cud 
of all wisdom; or, the essence of all the Upanisads (veda + anta = eias om; 
owledge' + ‘end of; culmination; essence). The word vedanta was initia y a snout 
for the Upanisads and derivatively, a name for various philosophical schools of thought 
Which base their teachings upon the Upanisads. 
Jantündri nara-janma durlabham atah pwisstvar tato viprata 
tasmàd vaidika-dbarma-márga-paratà vidvattvam asmat param | 
ātmānātma-vivecanam svanubhavo brahmātmanā sarisstbitih 
muktir no Sata-koti-janma sukrtaib putryair vind labhyate PA 
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For all things subject to birth, birth in a human body is rare. Even rarer to obtain are strength! 
of body and mind. Rarer still is purity. More difficult than these is a desire to live a spiritual 
life. Rarest of all is to have an understanding of the scriptures. As for discrimination between 
the Self and the not-self, direct Self-realization, continuous union with the Absolute, final and 
complete liberation are not to be obtained without meritorious deeds done in a hundred billion 
| well-lived lives. 
I 


How many myriad things are there in the universe! Think of the billions of stars 
and specks of dust and grains of sand and microbes beyond count. Innumerable are 
the drops of water and leaves on trees and atoms beyond count. Of all the entities in 
the universe, those with a human body are very rare! This is not speculation but an 
obvious objective observation. And, what is rare and difficult to obtain is generally 
considered to be precious, valuable. 

The physical body is precious. Why? Ignoring for the moment spiritual realization, 
it is because one has a physical body with which one has been able to enjoy all the 
pleasures that have come one's way throughout one's life. All of the delicious foods 
and wonderful sights and relationships, colors and fragrances and sounds beyond com- 
pare, everything that has been experienced is only because one has a physical body. 
The body is the vehicle by which and through which a person is able to enjoy all that 
one deems enjoyable. Thus, birth in a physical body is rare, valuable and precious. 

According to Sankara, the individual soul is a conscious living being. The indi- — | 
vidual is singled out as the principal being because individuals have eligibility for 
action and knowledge. He said in his commentary of the AitUp 3.2.3, ‘The ātman is 
expanded only in human beings. They, indeed, are most endowed with intelligence. 
They give expression to what is known. They see what is known. They know what is 
to come. They know the visible and the invisible. They perceive the immortal through | 
the mortal; Thus are humans endowed. But with other animals, eating and drinking 
alone constitute the sphere of their knowledge. 

Even rarer and more difficult to obtain than the physical body is a strong, inwardly — | 
inspired or awakened (viprata) body and mind. The word ‘viprata’ has, in common 
parlance, come to mean ‘the rank or condition of a priest (brabmana) and, combined 
with the word ‘pumstvam’ meaning ‘strength, masculinity,’ this verse is usually trans- 
lated as *more difficult to obtain than a human body is to be born as a male member 
of the priestly caste'. Orthodox interpreters have generally interpreted this verse to 

mean that the act of a male birth in a brahmin family is an indispensable prerequisite 
for Self-realization. Commentators, scholars, and apologists have gone to great 
lengths in an attempt to expound this interpretation. To mention but a few: Women 
are (declared to be) not fit to realize the Self because of their involvement in domestic — | 
duties, child-bearing, child-rearing, and/or sense-pleasures; rulers and warriors — | 
(ksatriya), business people (vaišya), and laborers (sūdra) are unfit to realize the Self | 
because their activities are directed outwards; renunciation (sannyāsa) is said to be 
reserved for brabmins. However, there is.another interpretation of the word ‘viprata. — | 
A possible interpretation is that this verse is describing the stages of self-development, | 
And in regards to the Self, vedantic spiritual practice does not pertain to the physical — 
body, male or female. Enquiry and reflection are categorically declared to be the 
means to Self-realization. Thus, the word ‘viprata’ can be interpreted as describing | 


es. : See MundUp 3.2.4, ‘This Self cannot be attained by one without strength’. Sankara, om 
5 menting on this, said, ‘Strength is at the root of all great achievements.’ Also see BrhUp 5:14: 
E _ "Truth is based on strength’. 
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qualifications and qualities and not gender or caste. Vipra literally means ‘stirred; 
quivering; inwardly inspired or excited; wise; learned; a sage or seer’. A qualified 
aspirant, a seeker of the Self, must be able to discriminate the Real from the unreal: 
must be able to be- detached and dispassionate; must be intellectually strong and 
tranquil; must possess a sharp intellect which is able to vigorously reflect and tire- 
lessly and unceasingly meditate on the Self. Firmness of determination, steadiness of 
composure, detachment and discipline, and a burning desire to know the inner Self 
are required — not merely a male brakmin body. A substantial portion of the Vedic 
hymns themselves were either given by female seers (rsi) or were addressed to females 
by male rsis. To exclude females from being qualified seekers of the Self is to blindly 
ignore both the subject matter of Vedanta as well as a whole host of knowcrs of the 
Self such as Maitreyi, Gargi, Romašā, Lopāmudrā, Apālā, Kadrū, Visvavara, Ghosa, 
Juhi, Vāgāmbhrinī, Paulomi, Jaritā, Urvašī, Yami, Indrani, Savitri, and so on. Thus, 
to have vipratvam, birth in a family need be neither necessary nor sufficient, while 
recognizing, as in all cases, hereditary and environment do play a role. Perhaps birth 
and gender used to play a significant role in the interpretation of certain doctrines 
and in the admission to a gurukula, and there are those who perpetuate this type of 
thinking, though it is possible that a broader meaning may be found herein. 

A strong and sharp intellect is necessary in order to determine and digest the 
illusory nature of names and forms. To conclude that the sand is sand and the rope 
is a rope and not to be deluded into thinking there is water in a mirage or a snake 
underfoot takes a strong and sharp intellect. To remain quiet and reason out that 
what was not there before and what will pass away in the morning must therefore 
be merely fleeting appearances is the work of a (strong) intellect. In regards to the 
necessity of strength, see verse 343. 


narajanma = human birth; durlabham = rare, scarce, seldom found; viprata = ‘stir- 
ring, excited, to tremble, shake, quiver;’ sage, learned, priest (brabmana) see above 
commentary; pumstvam = strength; virility; masculinity; vaidika dharma marga = the 
path of righteousness as pertaining to the Vedas; atmanatmaviveka = discrim- 
ination between the Self and not-self; svanubhavo = Self-realization (sua = one's own; 
anubhava = direct, immediate experience); brahman = the Absolute, supreme Reality 
(from the root brh = ‘to expand; greater than the greatest’); atma = the Self (from the 
root at = ‘to breathe’ or the root dp = ‘to pervade’. One can breathe because of the 
Self. One can search for the Self only because of the Self. One can think only because 
of the Self. Without the Self, the body is a worthless corpse); punya = meritorious 
actions. 


durlabhari trayam evaitat daivanugraha-hetukam l 
manusyatvam mumuksutvam mahd-purusa-sanisrayab W31l 


Rare and difficult to obtain are these three: a human birth, a burning-desire-for-liberation, and 
association with great-beings. They are the results of divine grace. 


. 3 . . h e 
This is an oft-quoted verse of Sankara's which delineates three boons that are t 
results of divine grace. To obtain a human body, which is SO rare and precious, 
involves grace. To have a burning desire for liberation is even men and more n 
cious. Out of all the human beings in the world, there are very few who aereo Y 
earnestly, continuously seeking either God or the Self. This Es amp Acts look 
around. There are few people at any given time, who are completely consu i 


| 
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the spiritual quest. And of all those individuals who both possess a human body and 
who are earnestly seeking the divine, even fewer have the great good fortune to have 
the association with a Divine Master, with a knower of the truth. As well, according 
to Advaita, divine grace, though absolutely necessary for the removal of ignorance, is 
not something to be acquired. It is there all along. It is the innermost Self of everyone. 
All that is necessary is to know of its existence. Thus, grace has been compared to the 
sun, always present and eternally shining, but one must turn one’s eyes in its direc- 
tion and look at it. . 

Mumuksu is defined as ‘moksam iksasu yasya sab" — one who has a burning desire 
for liberation is a mumuksu. For references to mumuksutva see V. 19, 28, 29, 30, 31, 
44, 84, 120, 178, and 576. 

See V. 29, 42, 50, 138, 149, 477, 489, 518, and 519 for references to grace. 


trayam = three; daivanugraha = divine grace. There are said to be three types of 
grace: sadhana or the grace of self-effort; guru or the grace of a Master; and divya or 
divine grace. manusyatvam = human birth; mumuksutvam = an earnest burning desire 
for liberation; mahapurusa = great person; spiritual giant; sarhšrayah = associated 
with, connected. 


labdbva kathamcit nara-janma durlabham 
tatrāpi pumstvam šruti-pāra-daršanam | 
yassvatma-muktyau na yateta mitdhadhih 
sa ātmahā svam vinihanty-asad-grahat |4l 


That person, having somehow obtained a rare human birth, together with bodily and mental 
strength and a correct understanding of the scriptures, who does not strive for liberation, is a 
fool.' Verily, such a person commits suicide,” clinging to things unreal. 


Is it not strange that whatever it is that one wants, desires, thinks about, or ponders 
over is something other than the one who is wanting/desiring/thinking/pondering? 
One is continually seeking that which one is not. A person not only wants to main- 
tain, but also to sustain and nourish, him or herself with things other than them- 
selves. Because one believes in oneself, the thinker, seer, hearer has faith that what 
one thinks, sees, and hears is real. Instead, why not doubt the things which come and 
go — thoughts, sights, sounds — and hold on to that which is always there and is 
foundational to it all — yourself. Find out if you are the body. Find out if you are the 
mind, Enquire. 

Is it not ironic that the general definition of a renunciant is a person who has given 
up the things of this world? But who is the true renunciant? Is it a person who has 
renounced the things of the world (for the Self) or is it a person who has renounced 
the Self (for the things of the world)? The Upanisads declare that one who knows the 
Self, obtains all, and that one who does not know the Self, knows nothing. If this is 
so, then who is the greater fool? 


1 See V. 4, 5, 77, 162, 163, 220, and 549 for fools (mitdhadhih). Also see MundUp 1.28; 
‘Fools, abiding in the midst of ignorance, wise in their own esteem, thinking themselves to De 
learned, afflicted with troubles, go about like the blind leading the blind’; also KaUp 123; 
Maitrīp 7.9; BG 17.5-6. : i 

- See IsaUpBh 3, ‘Because a person neglects his ever-present Self through the ignorance, he i5 
called one who commits suicide’. 
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labdhva = one who has obtained, gained, received; šruti = pri i i 
Vedas (lit. ‘that which is heard’); miidhadhih = fool; one with a foolish maiad ERES 
= calamity, destruction, suicide; asat = unreal, what is not real. a 


itab konvasti mūdhātmā yas tu svārthe pramādyati| 
durlabharit manusam deham prāpya tatrāpi paurusam |5 


What greater fool! is there than a person who, having obtained this rarc h birth, togeth 
with bodily and mental strength, fails, through delusion, to realize their ow highest sena? = 


KaUp 1.2.1 declares, ‘Different is the good (Sreyas), and different, indeed, is the 
pleasant (preyas). These two, with different purposes, bind a person. Of these two, it 
is well for one who takes hold of the good; but that person who chooses the pleasant, 
fails in their aim.’ Naciketas has just asked Lord Yama about immortality for his 
third boon. Yama replied that there are two paths: the good and the pleasing. He 
says, ‘I can tell you about them, but, you will have to make this discovery yourself. 
I will be your guide and I will bestow my blessings upon you, but you must choose; 
you must do the spiritual practice.’ All people are born with a capacity to make 
choices. Every moment choices must be made, in regards to thoughts, words, and 
deeds. No one can avoid this. And, both the good and the pleasing promise the same 
thing: happiness and satisfaction. Both come to one whether one wants them or not. 
The moment one encounters the pleasing, the moment it is experienced, one likes it 
and wants it. It appeals directly to the senses and provides immediate gratification. . 
It gives instant pleasure. However, it doesn’t care about the future. The good, on the 
other hand, makes no reference to pleasure or displeasure. It merely fosters what is 
spiritually uplifting. It demands a disciplined approach and promises eternal bliss, 
even if its fruits are not readily apparent. It demands a one-pointed determination. It 
is true that everything one experiences, somehow involves the Self. Thus, all things 
are worthy of respect. But, a proper attitude is necessary. To handle fire, one should 
use tongs. To look at the sun. requires protective glasses. BrhUp 1.4.7 declares that 
what one knows empirically is true of the Self, but incomplete and hence imperfect 
(‘the Self they see not for, as seen, it is incomplete’). So long as'a person thinks of 
him/herself as a physical body, possessing natural functions and: thinking, seeing, 
hearing, and so on, they do not know the Self in its fullness. — 

See MundUp 3.1.1: ‘Two birds, companions always united, cling to the self-same 
tree. Of these two, one eats the sweet fruit and the other looks on without eating.’ See 
also MundUp 3.1.2-10; RV 1.164.20; SvetUp 4.6; KaUp 1.3.1. 


prapya = attaining, reaching, arriving at, finding; tatrā = in that place, on that 
occasion. 


pathantu šāstrāņi yajantu devān 
kurvantu karmāņi bhajantu'devatab | 
Gtmaikya-bodhena vina vimuktib 

na siddhyati brakma-šatāntare'pi 1611 


1 See V. 4, 77, 16 hdtma). See MundUp 1.2.8, "Fools, 
See V. 4, 77, 162, 163, 220, and 549 for fools (mūdkātmā). 
abiding in the nerd ignorance, wise in their own esteem, kp a e. 
afflicted with troubles, go about like the blind leading the blind’; p 12.5; 
9; BG 17.5-6. 
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Individuals may read and recite the scriptures, sacrifice to the gods, perform rituals, worship 
deities. Still, liberation will not occur, even after hundreds of millions of years, without a 
personal experience of one's identity with the Self. 


What one is seeking for is the one who is seeking. Individuals practice spiritual 
disciplines, read, recite, sacrifice, worship, because they have some destination in 
mind, something to attain which they feel they presently lack. Sankara declares that 
what is eternal is here and now; what is eternal is the Self. Where could you go to get 
it; what could you do? If there was somewhere the Self was not, one could go there. 
But as the Self is ever-present; there never has been a time or place when one was 
not the Self. For spiritual practice, there is the obvious and necessary requirement 
of somebody to practice, something to practice, and some intention for practicing. 
Practices come and go. However, you, the practicer, are present whether you are 
practicing or not. Find out who this seeker is. Sankara declares that spiritual prac- 
tices are not for self-realization but for purifying the intellect and removing old 
habits, especially identification with the body. As Mayeda (A Thousand Teachings: 
Upadesasabasri, pp. 11-12) said, ‘Philosophy is not his [Sankara's] aim but is rather 
a vital weapon with which to fulfill this aim, which is to rescue people out of trans- 
migratory existence.’ When one is performing spiritual practices, the Self is there all 
along. 

The Self must be realized first-hand. Second-hand information is not ultimately 
satisfying. If it has not been directly realized, it is only something that one hopes 
is true, or wants to be true, or tries to make true. These may be comforting, but 
comfort is not ultimately adequate. When one is hungry, it is not enough, it is not 
satisfying merely to hear about food. Nor is it enough to merely see food or for 
someone else to eat. What is required in order to satisfy one’s hunger is that one 
must actually eat oneself. i 

See BrhUp 1.4.15, ‘If a person does not know this, performs even a grand and holy 
rite, it is sure to fade away after their death. It is the Self alone that a person should 
venerate’; Also MundUp 1.2.8-10; 1.7.7-11; 3.2.3; BrhUp 4.4.23; KaUp 1.2.11 ‘the 
endless fruit of rites". 


patha = to read or recite; šāstra = scripture; teaching (from the verb root šās = ‘to 
rule, teach’). The sacred books of Indian thought are divided into four categories: 
primary scripture ($ruti), secondary scripture (smrti), historical/mythological (purata) 
and epics (itihāsa), and religious treatises (tantra); yajña = sacrifice, sacrificial ceremony; 
deva = god; celestial being; one who shines (from the verb root div = ‘to shine’); 


kurvantu karmani = perform rituals; bhajantu devata = worship the gods; vimukti = 


liberation. 
amrtatvasya nāšāsti vittenetyeva hi $rutib | 
bravīti karmano mukteb ahetutvam sphutam yatab \\7\\ 


The scriptures declare that there is no hope of immortality by means of wealth. Hence, it is 
clear that actions cannot be the cause of liberation. 


The reference is to the Yājūavalkya-Maitreyī dialogue in BrhUp 2.4.2 (Then said 
Maitreyi), ‘If indeed, venerable sir, this whole earth filled with wealth were mine, 
would I be immortal through that?’ ‘No,’ said Yajfiavalkya. ‘Like the life of the rich 
even so would your life be. Of immortality, however, there is no hope thro 
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wealth.’ Note the vedic saying, ‘Neither by rituals, nor b i 
by renunciation alone is immortality acrained? Neubau nd bres. m 
contented with wealth’ (KaUp 1.1.27); see also BrhUp 4.5.6; KaUp 1.2.1; 1.2.10 
Actions take innumerable forms, both secular and spiritual. Immortality, or eternal 
bliss, cannot be obtained by impermanent, momentary actions. Actions may certainly 
give moments of happiness, but to recognize that one is happy requires that one give 
up all thoughts of obtaining something new. Who one really is has no need of, no 
desire for, anything. The concept of liberation points solely to this fact. Liberation is 
simple and this simplicity is the deepest secret. All striving, all practicing, are seen as 
irrelevant in the vastness of this utter simplicity. 
Wealth (vitta), in this verse, implies not only material wealth but also the wealth of 
experiences. One's sense organs convey a myriad of experiences, all of which come 


and go, begin and end. Thus, wealth of all types, being transitory, can never convey 
liberation which is eternal. 


amrta = lit., ‘not death’ (from the verb root mr = ‘to die’ + the prefix a = ‘not’), 
immortality; elixir; vittam = wealth, 


ato vimuktyai prayateta vidvan 
samnyasta-babyartha-sukhasprhah san | 
santam mabdantam samupetya desikam 
tenopadistārtha-samāhitātmā (81 


Therefore, giving up all desire! for pleasures coming from external objects, let the wise person? 
strive for liberation. Let such a person, in the prescribed manner, approach’ a Great One, who 
by their realization is to be equated with Truth,‘ and become absorbed whole-heartedly in the 
Truth taught by him. 


The quest for enlightenment begins when one gives up desiring external pleasures. Eter- 
nal satisfaction, permanent happiness, is not possible from temporary, impermanent 


1 See BrhUp 4.4.7, ‘When all desires that dwell in the heart are given up, then does the mortal 
become immortal’, Also see KaUp 2.3.14; BG 2.55-71. 
! Sce BG, ‘Whatever pleasures are born from sense-object contact are only sources of sorrow 
for they have a beginning and an end. The wise do not delight in such; í TES 
3 See MundUp 1.2.12, *For the sake of this knowledge, let him only approach, with sacri 
fuel in hand, a teacher who is learned in the scriptures and established in the Abe ; also 
MundUp 1.2.13 says, ‘To that student of tranquil mind and calm disposition, wh om come us 
the Master in the right manner, that learned one faithfully imparted knowledge un Absolute. 
Also see KaivUp 1.5 *. . . bowing with devotion to the Master’; See Satyakāma a as (S see by 
and Gautama's ultimate acceptance in ChanUp 4.4.15. KaUp 1:2.8. sem en taug) ay 
one who knows It, one cannot gain OR ma Gs, ga ira E A 
14.1, 7.1.1; TaittUp. 1.2.3., 1.3.3., 1.9.1., 3.1.1; 27. wu 
phrases, ‘One obtains knowledge from a teacher (ācārgavāri puruso i dge 
obtained from a teacher has the E efficiency’; and Sankara's frequent use of 'gurum eva 
oni f 1 : 
oA actu Dn that the Absolute exists (has realized the Absolute), they are 
called a san.” IV S = 
The characteristics of a Great One are given in V. 35. 


64 Vivekacūdāmaņi 


sensory indulgence. The objects which the five senses record can, at best, give a 
momentary fulfillment. Though even there, it is said that it is not the object itself 
which gives one happiness, but the fulfillment of the desire for it. When the desire is 
present, while there is still a wanting to achieve, to obtain something, there is no 
happiness. The desire disappears only at the moment of fulfillment. What is obvious 
from this is that objects and the desire for them is transitory; they come and go. 
Whatever comes and goes is not permanent, and to expect permanent happiness from 
a temporary thing is foolishness. 

A person is wise (vidvān) when they understand and fully accept that the pleasures 

which spring from external objects are transitory and therefore ultimately a source of 
sorrow. A wise persor understands that the very act of reaching out causes both 
desire and suffering to arise. For a wise person, the world and all its things will still 
be there, but they will no longer cause trouble or suffering because the desire to 
obtain pleasure and happiness through them will no longer arise. 
- When a seeker begins to strive for liberation and when he begins to understand 
that permanent happiness cannot be gained through the pursuit of worldly pleasures, 
a true teacher must be sought. One should then look for a perfect being, someone 
who has permanently established him/herself in the state of permanent bliss. This is 
so because the Self, the supreme reality, is infinitely subtle and not to be known 
through argument, reasoning, hearsay, or thought. Because a Great One knows this 
truth, the Great One can point towards it. Such is the case even in the world of 
objects, e.g., the road to a place has to be learnt from one who knows it, knowledge 
of a science must be learnt from one who knows the science. 

The Great One, the knower of the truth, is here spoken of as a ‘san’. Sat means 
‘existent, real, true’. The famous BG verse 2.16, ‘Of the real there is no nonbeing and 
of the non-real there is no being’ declares that that which exists, exists forever and 
that that which does not exist, never is. Oné who knows this truth is ‘existent, real, 
true’, and it is only from one who knows this that this truth can be learned. Further, 
‘such a being is described as Great (aban). A Great One is one who is not limited. 
To be great, greater than the greatest, is also the root meaning of the word ‘Brahman’ 
(the Absolute). 

A Great One gives spiritual instruction or upadeša to the seeker. Upadeša literally 
means ‘restoring an object to its proper place’. That is, the seeker thinks that he or 
she is different from the Self, their true and natural state, and pursues objects of 
sense-gratification. The Master restores the seeker's thoughts to their natural place. 
Or, a spiritual instruction can be understood as ‘presenting an apparently distant 
object to close proximity’. The Master reveals that what the seeker had thought was 
far away, distant and different from oneself, is really immediate and identical with 
oneself. 


vidvān = wise, learned. In this context, a wise person is more than just a scholar, 
learned in book knowledge and grammar. It implies a person who is able to discrimin- 
ate between the Real and the unreal, the permanent and the transitory. bāhyārtha = 
‘coming from external objects’; sukha = pleasant, happy, agreeable, joyful (from 
su = ‘good, fine’ + kha = ‘state’); san(tam) = Truth, Real, Existence. That (or he). 
which (or who) exists. A Great One Is (sat),.i.e., the verse santam mahantam. 
mahan = great, neither divided nor limited; dešika = one who gives instructions or 
teachings (ubadeša) to a student; samupaiti = to come together, to approach, to have 
recourse to; tenopadistarthasamahitatma = with a mind (atma) which is concentra 
on the meaning (artha) of his teachings. 


| 
| 
d 
1 


Crown Jewel of Discrimination 65 


uddhared átmanátmánam magnari samsdra-varidhau | 
yogārūdhatvam āsādya samyag-daršana nisthaya W91I 


By attaining a state-of-detachment-and-desirclessness, by firm knowled 
one disentangle oncself from the ocean of worldly tē! oae oie 


The explicit purport of what is implied in this verse will be explained in the next 
seven verses. The means for hecoming firmly established in the Absolute begins with 
detachment and desirelessness or what is technically known as the state of yogarudha. 
When perfect in this, when firmly established therein, success is achieved and there is 
a correct understanding or vision (darśana) of the truth. 

Worldly existence (saritsāra) has been compared to the ocean in this verse. Just as 
the ocean is vast and deep and cannot be crossed without the aid of a ship, so too 
is worldly existence. If one does not know how to swim and one ventures into the 
ocean where there are waves and whirlpools and dangerous creatures, one will suffer 
and eventually drown. In the Laksminrsimha stotra, Sankara says, ‘O Lord! Extend 
Thy helping hand so as to rescue me from the vast ocean of samsdra beset with the 
all-devouring monster of time and the mounting waves of passions." 

Sankara, in his BSBh 1.1.4. also says, ‘Their aim (knowledge of the Absolute) is to 
be the means of detachment from the objects towards which one is naturally attracted.’ 


sarhsāra = (from the verbal root sr = ‘to flow’ and sam = ‘together’) empirical exist- 
ence; the wheel of birth and death; transmigration; the flux of the world; worldly 
illusion; varidhau = ocean; yogārūdha = BG 6.4, ‘one has attained a state of 
detachment and desirelessness when one does not get attached to sense objects or to 
works, and has renounced all purposes’; nisthayā = grounded or resting in; firmly 
established; samyagdaršana = right or correct understanding, right vision. 


sarūnyasya sarva-karmani bbava-bandba-vimuktaye | 
yatyatām panditair dhiraih ātmābhyāsa upastbitaib WON 


For release from the bonds of empirical existence, the wise and learned person completely gives 
up all desire-motivated actions! and commences an unceasing contemplation of the Self. 


Simply put, if you set aside your ego for a moment you will realize that you, the 
traveler, are that which:you are seeking. Everything is within you. The supreme inner 
stillness is your destination. Or, to put it another way, any seeking is a denial of the 
resence of the sought. : 

5 Fulfilled desires chl breed more desires, Unfulfilled desires lead to anger, frustra- 
tion, and confusion. Desires distract one from making a direct Self-enquiry. d quiet 
mind is what is required for this euquicy, Why? Because, compared to the x y, i 
things, the mind is subtle. Aud the mind, although subtle, is gross con o t 
Self. Even though one is beyond the mind, one knows with the mind. Thus, if one 
improves one's instrument, one's knowledge improves: 


Actions are done with a view t achieve ene of four results: productions lupe dr 
formation, or attainment, In regards WY attaining literarion, bated 3 it abeo and thus is not 
eternal, not something to be produce. Liberation hax no qual us i ue Iren eds ET, 
something to be purified, Since tt iš immutable, it it nor. UE ds ij saind 
is always attained aw the Sell of everyondy it it not something 
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See BrhUp 3.5.1, “Wise seekers of the Absolute, having known that Self, having 
overcome desire for progeny, wealth, worlds, live the life of a renunciant’; also BG 5.26, 


samnyasya sarva-karmāņi = completely giving up all actions which are desire-based; 
bhava-bandha-vimuktaye = freedom from the bonds of worldly life (bhava = exist- 
ence, state of being, from the verb root bhū = ‘to become, exist); pandita = learned, 
scholar, one who has second-hand knowledge; dhiraih = one who has control of their 
intellect. See KaUp 2.1.1, ‘The Self is not to be sought through the senses... The 
wise, in search of immortality, turn their sight inward and see the Self within (kascid 
dhīrah pratyag ātmānam aiksad avrtta caksur amrtatvam icchan); also KaUp 1.2.24, 
‘Not he who has not a concentrated mind (”dsamahitah)’; atmabhyasa = perpetual 
contemplation or continuous and constant practice (of the mind) on the Self. 


cittasya Suddbaye karma na tu vastūpalabdhaye | 
vastusiddhir vicāreņa na kimcit karma-kotibbib |111 


Actions help to purify the mind; not to perceive reality. Reality is attained through enquiry and 
never in the slightest degree by even a hundred million actions. 


When a person makes an effort or employs a method to achieve something, it implies 
that thing is not present now and will come into being at some future time. But 
the reality, according to Sankara, is ever-present. To obtain that which is already 
obtained, no effort is necessary. This is technically known as praptasya praptib or the 
attaining of the aleady attained. Oiily to achieve that which is not already achieved 
will effort prove efficacious. Actions can never get one to that which onc already is. 
Further, the idea of doing something or not doing something are botti impediments. 
What one is does not involve what one does, doing something. 

See KaUp 1.2.23, ‘This Self cannot be attained by instruction, nor by intellectual 
power, nor even through much hearing’; also MundUp 3.1.5 and 3.1.8; BrhUp 1.4.15; 
4.4.23. See V. 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, 
384, and 408 for purification of the mind. F 


citti Suddhi = pure mind; vastu = reality, essence, the real, object, thing; vicara = 
enquiry, reflection, investigation, introspection, discernment; karma = action. 


samyag-vicaratab siddha rajju-tattvāvadhāraņā | 
bhrāntodita-mahāsarpa-bhava-duþkha-vināśinī |1211 


Proper enquiry establishes a conviction about the true nature of the rope and removes the great 
suffering of worldly existence caused by the delusory snake. 


A proper discernment is the recognition that it is folly to chase impermanent, transit- 
ory things in the hope that they will give permanent, eternal happiness. Appearances 
can never be trusted. Anything that comes and goes, changes, ultimately vanishes, 
cannot be trusted to do anything except come and go. For one who has seen the rope 
as a rope, there will never be a mistaken impression that it is a snake. Delusion comes 


- from ignorance of the rope, from an ignorance of what is real and what is appearance. 


Having been bitten by the serpent of ignorance, one suffers the agony of a snake bite. 
If left alone, one will exhibit the effects of poisoning too. i 

See V. 63, 112, 140, 199, 237, 248, 303, 388, 405, 407, and 550 where Sankara 
makes references to a snake. 


| 
| 
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rajju = rope; tattvādhāraņā = conviction of the true nature; siddha = 
lished, perfect, accomplished; sarpa = snake; maha = tat as pis estab- 
sorrow, grief, unhappiness (from dur = ‘bad’ + kha = ‘state’). E; Pain, 


arthasya niscayo drsto vicāreņa hitoktitah | 
na snānena na dànena prāņāyāma-šatena và |131 


The goal of life is seen to arise from an enquiry in accord with the words of the wise and never 
by taking sacred baths or performing acts of charity or by hundreds of breathing exercises. 


How to gain conviction of the truth? First, one must hear the truth from the lips of 
one who is established therein. Traditionally, the student goes to the Master and 
says, ‘Please, Master, rescue me as I am drowning in worldly existencē” The Master 
declares, ‘You are That. Your involvement in the bondage of worldly life is due to 
ignorance.’ Thus, in order to overcome the darkness of ignorance, the Master’s know- 
ledge is essential for one who wants knowledge of the Self. 

When a person knows the false as false, then no action is necessary at all. One is 
free. Any idea of doer-ship, that things happen because you do something, disappears 
when the truth is clearly seen. Once, through enquiry, the snake has been perceived 
to be nothing but a rope, nothing more need be done. And if this enquiry has not 
been performed, no amount of action will ever transform the snake. 

See BrhUp 1.4.15, ‘Even if one performs a great and holy work, but without 
knowing this, that work is exhausted in the end’. 


arthasya = aim, purpose, goal; nišcayo = enquiry, ascertainment; drsto = scen; hitokti 
= words of the wise, of a beneficient person; snāna = sacred ritual bath; dāna = gift, 
charity, alms-giving, generosity; prāņāyāma = breath control. 


adhikārinam āšāste phala-siddhir-višesatab| 
upāyā deša-kālādyāh santy asmin saba-karinab (141 


Success depends chiefly upon the qualification of the seeker. Place, time, and other such circum- 
stances arc merely auxiliarics. 


In ChanUp 8.7, the demon king Virocana went to Brahmaloka to obtain knowledge 
of the Self. He was taught by the best of teachers, Prajápati. Yet, he did not 
realize the Self. This demonstrates that an individual's qualification, and not ps 
and time, are of primary importance. All time is God's time and all pant are is s 
places. The unknown variable is the state of the seeker. Water which falls oni na 
Soil merely evaporates. Water which falls on well-prepared soil produces a bounti 
Yi f If you | 
What is happening today was begun thousands and thousands o years ago. If yo d 
think a thought it mad each its goal. Do you think that it stops just beau you go 1 
away or because you stop thinking? It catches up to you, sometime, mu el 
Mes catches up. Nothing remain unit 5 soni ecl 
appiness, joy without limit, unbounded DUSS: Wilt , € 

is Ēnished. ‘Whether one comes, whether one goes, JOY pemen everti ae ; 
again the pangs of separation, of fear. You may hurry fone | you i may n R 
wards, you may plan your little dramas, but know that these are a = 


to the one which is you. 


E 

z = 
2 
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adhikārin = qualified aspirant; eligible person; phala siddhi = success, fruitfulness, 
results accomplished; deša = place; kala = time; upāyā = to come near, towards, 
approach. 


ato vicárab kartavyab jijūāsor atma-vastunab | 
samāsādya daydsindbum gurum brabma-vid-uttamam |151 


Therefore, that person who desires to know the nature of the Self, correctly and completely, 
should perform an earnest enquiry after duly approaching a Master who is a supreme knower | 
of the Absolute and an ocean of compassion. ! 


Surrender to That. 

A Master, a Guru, is declared to be a supreme knower of the Absolute. That is, a 
Master is one who is established in the Self. Such a one knows the Self because they 
are the Self. This is not something they teach nor is it something the disciple learns. 
There is no possible way to learn who one is. The message the Master gives is simply 
that in the heart of awareness, one recognizes without a shadow of a doubt the truth 
of one's own Self. In other words, the Master shines light on the disciple's ignorance — | 
and the truth stands revealed. In the Guru Gita 23, the etymological derivataion of 
the word ‘guru’ is given as, ‘The root gu stands for darkness; the root ru.stands for its 
removal — the syllable gu is darkness and the syllable ru is light. There is no doubt that 
the Guru is indeed the supreme knowledge that swallows the darkness of ignorance)’. | 
| The Pāņinisūtras also declare, ‘gu sarivaraņe, ru himsane’ (gu indicates concealment | 
i and ru its annulment. Thus, by the Master's spiritual teaching, the ignorance which | 

conceals the truth is annuled). : 
See MundUp 1.2.12, ‘For the sake of this knowledge, let him only approach, with 
i sacrificial fuel in hand, a teacher who is learned in the scriptures and established in | 
the Absolute’ (tad vijñānārtharı sa gurum evabhigacchet samit panih śrotriyam | 
brahma nistham); MundUp 1.2.13 says, ‘To that student of tranquil mind and calm 
disposition, who had' come to the Master in the right manner, that learned one 
i faithfully imparted knowledge of the Absolute.’ See KaivUp 1.5; *... bowing with 
devotion to the Master’ (bhaktyd svagurum pranamya) See Satyakama Jābāla's 
approach and.Gautama's ultimate acceptance in ChanUp 4.4.1-5. See also BrhUp 
! 2.1.14; ChanUp 4.14.1-4, 6.14.1., 7.1.1. TaittUp 1.2.3., 1.3.3., 1.9.1., 3.1.1; 
i KaUp 1.2.8. 


medhāvī puruso vidvān übapoba-vicaksanab | 
adhikaryatma-vidyayam ukta-laksaņa-laksitah |1611 
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That person who has an excellent memory, is learned, possesses great powers of comprehen- 


an and the ability to reason properly is alone considered qualified for the knowledge of the 
Self. D 


medhavi = a person who has an intellect (dhilbuddhi) which has the Capacity to 
retain the meaning of what has been heard; üha = Positive reasoning, conjecture; 
apoha = negative reasoning, exclusion. 


vivekino viraktasya $amádi-guna-salinab | 
mumuksor eva bi brabma-jijfüasa-yogyatà mata 171 


That person alone is considered qualified to inquire into the Absolute who possesses dis- 
crimination, detachment, the virtues such as tranquillity and so on, and an intense longing for 
liberation. 


These are the famous four-fold prerequisites (sadhana catustaya) that comprise the 
proximate aid to liberation. They will be individually expounded in verses 19-29. 


sādhanāny atra catvāri kathitani manīsibhib | 
Jesu satsv eva san nisthā yad abhave na siddhyati |1811 


Regarding this, the sages have spoken of four qualifications for attainment. The experience of 


Reality is possible only if they exist, and impossible in their absence. 


The desire to be free implies a certain readiness to renounce all that is not the Self. 
Such a desire is rare and arises only after considerable experience and evolution 
of character. There is nothing dogmatic about this. Even to learn of things of the 
world, be they science or mathematics or whatever, require certain prerequisites. 
The Self is not an object to be seen. Thus, there is the necessity for an ability to 
discriminate. When left to oneself, the world of objects exherts a powerful pull to 
Secure what is pleasing and avoid what.is painful. In due course one press 
no lasting, permanent satisfaction may be derrived from such a sourei ofa cios. 
aükara, in his BSBh 1.1.1, points to this necessity of qualification wi 
‘atha’ (then). . 


manisibhih = sage; one who has knowledge of the import of the scriptures; kathitāni 
= said to be, spoken of; abhava = non-existent; sat = existence. 


dau nityānitya-vastu-vivekah pariganyatel — 
ibāmutra phala-bhoga-virdgas tad-anantaram \\191l 
Samadi-satka-sampattib mumuksutvam iti sphutam | 


| 
i 
| 
i 
l 
| 
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First is enumerated discrimination between the eternal and the non-cternal. Next comes detach- 
ment from the enjoyment of the fruits of action, both here and elsewhere. Then, the collection 
of six treasures of virtue beginning with tranquillity.’ Last, undoubtedly, is an earnest desire for 
liberation. | 


From the reference to discrimination (viveka), detachment (vairāgya/viraktasya), the 
virtues (Samadi guna), and a burning desire for liberation (mumukşutva) in verse 17, 
follows this elucidation. Each qualification follows its predecessor according to the 
logic that ‘what precedes is the cause of what follows’. Thus, detachment cannot be 
secured in the absence of discrimination. Until one is able to discriminate between 
what is real and what is unreal, what is permanent from what is impermanent, 
detachment will not arise. Likewise, the virtues will naturally flow from a person 
when one is dispassionate. 

See KaUp 5.13, ‘He is the eternal in the midst of the non-eternals’ (”ityo’nityanam). 

For references to mumuksutva see V. 3, 28, 29, 30, 31, 44, 84, 120, 178, and 576. 


Note: from verse 19 through verse 24, the critical edition breaks the verses into odd 
pairs. I have divided them as follows for translation purposes. 


nitya = eternal, permanent; anitya = non-eternal, transient, impermanent; viveka = 
discrimination; viraga = detachment, renunciation; phala = results, fruits; bhoga = 
enjoyment, pleasure; iha = here, in this world; amutra = there, in the life to come, 
in the other world; tad anantaram = after that, next, that which follows; sama = 
calmness, tranquillity, control of the inner sense organs; adi = and so on, etc; 
mumuksutva = burning desire for liberation. S 


brahma satyam jagan-mithyety evamrūpo viniścayah |201 
so'yam nityanitya vastu-vivekab samudabrtab | 


The unwavering conviction that the Absolute alone is real and that the empirical world is 
non-real is well-spoken of as discrimination between the eternal and the non-eternal. 


To discriminate between the Real and the non-real is a good beginning. It is import- 
ant. Discriminating wisdom makes the distinction between what is permanent and 
what is impermanent. However, eventually one must experience that there is no 
boundary between in and out, Real and non-real. Thus, this is but the first of the 
preliminary aids to liberation. i 
What is meant by discrimination between the eternal and the non-eternal? Sankara 
accepts as ‘real’ only that which neither changes nor ceases to exist. No object, no 
knowledge, can be said to be absolutely real if its existence is only temporary. Abso- 
lute reality implies permanent existence. Thus, discrimination between the eternal 
and the non-eternal is the conviction that the Absolute alone is eternal (itya) and al 
else is ephemeral (anitya), bound by time, transitory. One must be absolutely cleat 
that thoughts are impermanent. They appear and disappear. Forms are impermanent. 


= The paradigm for the six treasures is BrhUp 4.4.23 (santo danta uparatas titiksub samāhitol 
Advaita tradition usually depicts these as tranquillity (Sama), self-control (dama), withdraw? 
of the sense objects from the sense organs (uparati), forbearance (titiksa), the perfect establi d 
ment of the intellect in the Absolute (samadhana), and faith (sraddha). These will be explain 
in the following verses. 


Ba 
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They appear and disappear. Even the most sublime ex riences come an 
can be held onto. One must recognize the iOS of holding Ran 
one's body, one's thoughts, one's experiences. : 

This verse contains two-thirds of what has become an oft-quoted verse said to 
encapsulate Advaita in a nutshell: Brahman satyam, jagan mithya jivo brahmaiva 
na’parab (the Absolute is real; the world is non-real; the individual and the Abso- 
lute are not different). Note that Sankara describes the world as non-real, not as 
impermanent. The logic is, if the world were merely thought to be impermanent, it 
would still hold some sort of attraction. But if the world is known to be non-real, 
then true dispassion arises. Many individuals seek that which is impermanent, but 
few seek that which is non-real. : 

See MundUp 1.2.12, *When he perceives the worlds as won by actions which are 
transitory, let a brahmin resort to renunciation. He sees, there is nothing here which 
is not the result of action.’ 

Sec KaUp 5.13, ‘He is the eternal in the midst of the non-eternals’ (nityo’nityanam). 


brahma = the Absolute; satya = real, true, existing; jagat = world, cosmos; mithya = 
non-real, false, neither real nor unreal, illusory; incorrect; vini$caya = unwavering 
conviction; samudāhrtah (samyak udahrtab) = well explained; spoken of. 


tad vairāgyan jugupsā ya darsana-sravanadibhib 211 
dehadi-brahma-paryante hy anitye bhoga-vastuni | 


Detachment is aversion for all things seen, heard, and so on, as well as for all transient objects 
of enjoyment ranging from the physical body up to the creator’s highest form. 


What is dispassion, detachment? Dispassion or detachment is the absence of any 
desire to enjoy the fruits of one’s efforts, either here in this life or in any other life 
anywhere else. This dispassion arises out of discrimination and not despair or 
despondency. It is the natural result of a vigorous discrimination by which the seeker 
recognizes that the pleasures which result from gain are transitory, fleeting, imperman- 
ent and therefore cannot fulfill one’s deepest longing for eternal bliss. See V. 9, 17, 
and 373-74 on detachment. ae z 
Daršana-šravaņādibhih may also be translated as the giving up being effected 


through all the enioying organs and faculties. 


vairāgya = detachment, dispassion, renunciation, non-attachment; jugupsā = dislike, 
disgust, aversion, revulsion; brahmā = the creator of the universe, 


virajya visaya-vratat dosa-drstyā muhur mubub |122] 
svalaksye niyatāvasthā manasah Sama ucyate| 


TE f = S ; = T 
Tranquility! is said to be detaching the mind from the myriad sense objects by continuous! 
Perceiving their defects and resting the mind permanently on one's objective. 


Perfect equality. To detach the mind from all objective, transient things by continu- 
ally EE theif imipectections and limitations and to direct it steadfastly toward the 


bsolute. 


To ees 
| See TaittUp 1.6.2, ‘the Absolute is complete tranquillity’. 
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$ama = tranquillity, calmness, control of the internal sense organs. 


visayebhyah paravartya s:hapanam sva-sva-golake 1231 
ubhayesām indriyāņāni sa damab parikirtitab | 


Self-control is said to be the retention of both kinds of sense organs in their respective centers, 
withdrawing them from all sense objects. 


Perfect self-control is control over the external sense organs of perception such as the 
eyes, ears, skin, tongue, and nose and over the sense organs of action such as the 
voice, hands, feet, organs of excretion, and organs of generation. 


dama = self-control, restraint, control of the external sense organs; parā-vartya = 
turning away from; sthapana — maintaining, preserving, fixing, establishing, causing 
to stand firm; ubhaya = both, two-fold; indriya = sense organs. 


bahyanalambanam vrtter esoparatir uttamā |2411 
The best self-withdrawal is when thought-waves cease to be supported by external objects. 


Once the sense organs have been restricted, one must ensure that rhey may not once 
again be tempted towards worldly objects. Self-withdrawal is sometimes said to be 
the strict observance of one's own duties (svadbarma). 


uparati = self-withdrawal; vrtti = mental mode, modification of the mind, fluctuation; 
uttamā = highest, best. 


sabanam sarva dubkbanam apratīkāra pirvakam | 
cintā-vilāpa-rahitam sā titiksā nigadyate 25 Il 


Forbearance is said to be the endurance of all afflictions without caring for redress or revenge 
while always being free from anxiety or lament. 


Forbearance is that frame of mind in which one is able to endure all the opposites 
such as heat and cold, pleasure and pain, sickness and health, and so on, with a 
blissful disposition. It involves knowing that whatever is destined to happen must 
happen, that events will take their own course, and thus one should remain content. 
As well, it involves accepting that whatever happens is welcome. 

See BG 2.14, ‘Contacts with their objects, O Kaunteya, give rise to heat and cold; 
pleasure and pain. They come and go and do not last forever; these learn to endure, 

ārata.” 


titikgā = forbearance, endurance of opposites, tolerance; duhkhanam = afflictions, all 
the causes of suffering such as all the dualities in the world, i.e., heat, cold, pleasure; 
pain, and so on. 


Sastrasya guruvakyasya satya-buddhyavadharanam | 


sd Sraddha katķitā sadbhih yaya vastūpalabhyate 2611 


a X ; 
Acceptance, with firm Šīm Of the scriptures and the words of the Master as conveying 
the Truth is called faith by the wise. By this does reality become apprehended. 
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The Master's grace is always there. It is for all, always complete, rea i 
There is no rule, no law which says now is the tie neve aa are re AIVARS 
Master can do is to point to that which we are. If there are no obstructions, like 
doubt, intellectual vanity, or attachment, one sees it immediately. 

The BG 4.39 says, ‘He who has faith, obtains knowledge.’ If one does not have 
faith, a whole-hearted commitment, a burning zeal, then one does not achieve one's 
desired goal. To the extent that one has faith, progress is made. True faith is defined 
as acceptance with a firm conviction, when one's mind is given wholly to the ideal. 

See Nārada's Bhaktisittra 2 in regards to faith. 
šraddhā = faith; šāstra = scripture, teaching, doctrine (from verb root šās = ‘to rule, 
teach’); satya = truth; buddyāvadhāraņa = firm conviction. 


samyaga-sthapanam buddheh suddhe brahmani sarvada | 
tat samādhānam-ity uktam na tu cittasya lālanam 271 


Onc-pointedncss is said to be the perfect establishment of the mind forever in the pure Absolute; 
not through any indulgence of the mind. 


Single-pointedness (samādhi) is when the mind is absorbed in a chosen flow of thouglit. 
It is the process of diving into deeper layers of one's consciousness. The mind is 
perfectly concentrated and cut off from the world yet is dynamic, alert, under com- 
plete control of the will. See V. 342-43, 354—55, 358, 361, 363-67, 376, 408-411, 
and 474 on samādhi. 


samādhāna = one-pointedness of the mind, absorption, profound contemplation (from 
sam + ādhi = putting together, joining, combining, union); buddhi = mind, intellect; 
lalanam = indulgence, giving in to whatever one wants. 


aharkārādi-dehāntān bandban ajidna-kalpitan | 
sva-svariipavabodhena moktum icchā mumuksutā |281 


An intensc longing for liberation is the desire to be free from the bonds of ignorance, extending 
from the cgo-sense and so on, down to the physical body itself, through the rcalization of one’s 
true nature. 


An intense longing for liberation has liberation as its only objective; nothing else. 
True desire is desire for reunion with one’s own Self, a desire to end suffering, a 
desire to be free. Such a true desire lies at the core of all other distorted and misplaced 
desires. One longs for the Self because one is the Self. If this intense longing for 
liberation is not recognized, then all the distorted imitations of this longing arise and 
lead to suffering. 

See V. 3, 19, 39-31, 44, 84, 120, 178, and 576 for references to mumuksutva. 


mumuksutva = intense longing for liberation; ahankara = egoism, the *T-maker; 
bandha = bondage, bonds; ajfiana = ignorance; kalpitā = imagination. 


manda-madhyama-ripapi vairagyena šamādināl 
Prasádena gurob seyam pravrddhd sūyate phalam 112911 


Even though this longing for liberation may be present in only a slight or moderate degree, 
through piles p is and so on and by the grace of a Master it will bear fruit. 


— mE 
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Longing for liberation is within each individual. Before it is recognized, one remains 
at the whim of society, culture, family, and all the other myriad conditioning agents, 
When this desire is intense, one will follow it no matter whether it means losing one's 
reputation, one's status, one's family, one's happiness, even one's life. Everyone wishes 
to be happy and no one desires suffering. This hardly needs to be said. However, 
on the one hand, a person does not know what they should do or avoid in order to 
secure happiness. On the other hand, because one's negative tendencies are so strong, 
one engages in negative actions even though one knows they are wrong. See V. 3, 19, 
28-31, 44, 84, 120, 178, and 576 for references to mumuksutva. 

Prasāda means grace, a gift from God or the Guru. It is also known as krpa (there 
are three types of grace: sadhana kripā or the grace of self-effort; guru kripā or the 
grace and guidance of a living master; and divya kripā or divine grace) and anugraba. 
Ajamila is the paradigm example of a person rescured by God's grace. He was a 
brabmin who fell from his life of pure conduct when he was aroused by passion for 
a woman. But by invoking the name of God at the time of his death, he was redeemed, 
and was taken to heaven by messengers of Visnu. His life shows that even the most 
wicked person can attain liberation by God's grace. See V. 3, 42, 50, 138, 149, 477, 
489, 518, and 519 for references to grace. 


prasad = grace; manda = inferior, slight; madhyama = middling, moderate. 


vairágyam ca mumuksutvam tivram yasya tu vidyate | 
tasminn evarthavantah syuh phalavantab $amadayb |301| 


Only when one's detachment and longing for liberation are intense will the practice of tran- 
quillity and so on become meaningful and bear fruit. 


This intense longing for liberation, for the Self, whether small or great, whether 
smoldering or blazing, is burning within each individual. When it is recognized for 
what it is, and becomes a raging fire, it will burn everything, all the falsehoods, 
disguises, hopes, and ignorances completely, leaving only that which was eternally, 
beautifully, nakedly there all along. See V. 3, 19, 28, 29, 31, 44, 84, 120, 178, and 
576 for references to mumuksutva. 


etayor mandatā yatra viraktatva-mumuksayob | 
marau salilavat tatra šamāder bhana-matrata 31 ll 


Where detachment and a desire for liberation are weak, tranquillity and.the other virtues are 
merely appearances like the water in a mirage. 


The water in a mirage will not quench one's thirst. Likewise, even if one believes that 
one is virtuous, if their detachment and desire for liberation are weak, then their virtu- 
ousness is likewise weak and will not produce any real happiness. Lasting happiness 
comes only from a realization of the Self. Bliss is experienced when one experiences 
the truth of one's own nature. Thus, it cannot be said that virtues are the ultimate 
goal of life. Yet, it is also true that no one ever reaches their goal without them. 
See V. 3, 19, 28, 29, 30, 44, 84, 120, 178, and 576 for references to mumukşutva: 


viraktatva = detachment, renunciation; salilavattatra = flowing, fluctuating, unsteady; 
maru = wilderness, sandy waste. 


moksa-karana-samagryam bhaktir-eva garīyasīl 
sva-svarüpanusandhanam bhaktir ity abhidhiyate 132 
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Among all the means to liberation, devotion is s prem i i Y 
own essential nature is said to be devotion. ripas mace ET 


Narada, in his Bhaktisūtra 2, defined devotion as being ‘of th 

for Him’. Devotion is janes notbing stands between Cod and eE 
this context, ankara has equated God and the great inner Self iðni 
when nothing stands between one’s own Self AET for that ere id JO 


moksa = liberation, freedom; kāraņa = cause, means to, instrument; sāmagrī 


"resources; cva = alone, only; bhakti = devotion; sva-sva-rūpānusan-dhānam 5 


vontemplation of one's own essential nature. 
sudtma-tattvdnusandhdnam bhaktir ity apare jaguh 1324 
Others maintain that devotion is the continuous contemplation of the Truth of one's own self. 


Devotion is the melting of the ego in its source. Although the world with all its 
myriad names and forms does not in reality exist, or exists for the individual estab- 
lished in the Self as identical with his own Self, to the individual struggling with 
delusion, contemplation has its use from that standpoint. 


svatma = one's own individuality; apare jaguh = others say; anusan-dhanam = con- 
tinuous contemplation; tattva = truth. 


ukta-sadbana-sampannab tattva-jijūāsur atmanab 331 
upasided gurum prājūam yasmād bandha-vimoksanam | 


That person who desires to know the truth of the Self and who possesses thc above-mentioned 
qualifications should approach a Master, a knower of the Self, who confers freedom from 
bondage. 


As soon as a Master is satisfied that the prospective student is sincere, ardent, well- 
behaved, and possesses all the necessary prerequisites, the teacher must begin 
instruction. A teacher could observe a prospective student for six months to a year, 
but after that they are bound to start instructions. If the student wants knowledge 
of the Self, it may take longer, i.e., see Tantraraja Tantra 2.37-38 (5 years) or 
ChanUp 8.7.2.3. (32 years). : : 

See MundUp 1.2.12, *For the sake of this knowledge, let him only approach, with 
sacrificial fuel in hand, a teacher who is learned in the scriptures and established 
in the Absolute’; MundUp 1.2.13 says, ‘To that student of tranquil mind and calm 
disposition, who had come to the Master in the right manner, that learned one 
faithfully imparted knowledge of the Absolute.’ See KaivUp 1.5; ChanUp 4.4.1-5; 
KaUp 1.2.8; BrhUp 2.1.14; ChanUp 4.14.1-4, 6.14.1., 7.1.1.; TaittUp 1.2.3., 1.3.3., 
1.9.1., 3.1.1. 


sadhana = spiritual disciplines; prājīa = knower; yasmat = by nearness, by approach- 
ing (such a Master). 


šrotriyo'vrjino'kāma-hato yo brabma-viduttamab |3411 
brabmaryuparatab santo nirindbana ivánalab | 
ahetuka-daya-sindhuh bandhur ānamatām satām (351l 
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A Master is one who is well-versed in the scriptures, taintless, desireless, a perfect knower 
of the Absolute; continually established in the Absolute, calm like the flame when its fuel is 
consumed; a boundless ocean of spontaneous conipassion for which there is no reason, a friend 
to all good people who surrender to him. 


There are countless teachers, known and unknown, human and otherwise. However, 
a Master is that teacher who points to the absolute end of separation and the pain it 
entails. The Master is one who will ruthlessly destroy one's sufferings. Such a one is 
as relentless as life itself. Being absolutely loving yet wanting nothing from anyone, 
the Master is one who will search out any and all identification with the not-self and 
rip it out wherever such is found. Anything else is mere deception, playing at what is 
sacred business. What the Master conveys, and all that the Master conveys, is that 
the truth of the Master and the truth of the seeker are the same. 

To be well versed in the scriptures means that the Master is one who is established 
in the source, stillness, pure consciousness unmediated by conditioning. Their thoughts 
and thus words come directly from emptiness and thus are spontaneously insight- 
ful, revelatory, original and pure. Scripture is but the union of a pure mind with its 
source. From that union flows beauty, truth, insight, and revelation. 

See SvetUp 6.19, ‘To him who is without parts, without activity, tranquil, irre- 
proachable, without blemish, the highest bridge to immortality like a fire with its fuel 
burnt.’ See MundUp 1.2.12, ‘For the sake of this knowledge, approach . .. a Master 
who is . . . established in the Absolute’ (brahma nistham). 


$rotriyah = one who has studied the scriptures; avrjinah = without defect, pure; 
akama = desireless; brahmaviduttamah = perfect or highest knower of the Absolute; 
brahmanyuparatah = one whose mind has found rest in, is established in the Abso- 
lute; santa = calm, tranquil, at peace; ahetuka = without reason; bandhur = one who 
destroys afflictions; anamatam = those who make obeisance, surrender; satām = good 
or wise people. 


tam aradhya gururi bhaktyā prabvab prasraya-sevanaih | 
prasannam tam anuprapya prechet jfidtavyam atmanab |361 


Worship that Master with devotion! and when the Master is pleased” with your humble’ speech 


- and service, approach and ask for whatever is required to be known.’ - 


The teacher alone can initiate a student into knowledge of Self. Thus, the teacher is 
indispensible. The teacher is qualified, equipped. Thus, the teacher is revered. This 
makes the teacher responsible to teach. It puts a demand upon the student. The student 
must seek the guru's grace and favor in order to learn. The teacher may or may not 


admit the student. When admitted, the teacher may still withhold certain teachings. 


i See KaivUp 1.5, "... bowing with devotion to the Master’. 

F See MaitriUp 2.1, "Then, the revered Sakayanya, well pleased’. j ‘cial 
Sce MundUp 1.2.12, ‘For the sake of this knowledge, let him only approach, with sacana 

fuel in hand, a teacher who is learned in the scriptures and established in the Absolute’; a 7 

MundUp 1.2.13; KaivUp 1.5; ChānUp 4.4:1-5; KaUp 1.2.8; BrhUp 2.1.14; ChānUp 4.14.1-* 


-. 6.14.1, 7.1.1; TaittUp 1.2.3, 1.3.3, 1.9.1, 3.1.1. 


* See MaitrīUp 1.4, ‘Be pleased, therefore, to deliver me. In this world I am like a frog in 
waterless well. Revered Sir, you are our way, you are our way’. 
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The teacher has authority over the pupil. Some e l ini 
a pupil's qualifications include ChanUp 4.4.9 (Satan dat arii 
Gautama); ChanUp 4.1.3 (Jānašruti Pautrāyaņa from Raikva); ChanUp 7.7.12 (Indra 
Virocana and Prajāpati); and BrhUp 3.6 (Yajfiavalkya and Gārgī). i 


prahvah = humble, modest, reverent; prašraya = speaking with humility; seva = selfless 


servis prasanna = clear, bright, pure, gracious, kindly disposed towards, showing 
vor. 


svāmin namaste nata-loka-bandho 
kāruņya-sindho patitam bhavabdhau | 
mam uddharātmīya-katāksa-drsyā 
rjvyati-karunya-sudhabhivrstyd 371 


O Lord, friend of all who surrender to you. I offer my obcisance to you. O ocean of boundless 
compassion. I have fallen into the sea of worldly existence. Shower on me the nectar of your 
direct and supremely compassionate glance and rescue me. 


The meeting with the Master comes about when an individual finally cries out in all 

humility for help. To truly ask for help implies that one has finally surrendered, one 

has finally given up providing possible solutions. In this exquisite embrace everything 

is put aside — all that one has learned and all that is yet to be learned, all that one has 

done and all that one is yet to do. In this magical, mysterious moment, a seeker-after- 

liberation becomes open, absolutely still, and therefore humble and ready to receive. 
See note to V. 29 for grace. 


svamin = lord; namaste = I offer my obeisance to you, I bow to you, salutation, (lit. 
na = ‘not’ + ma = ‘minc’); nata loka bandho = the destroyer of the afflictions of those 
who bow to him; karunya-sindho = ocean of compassion; patitam = fallen, descended; 
mamuddharatmiya = rescue me; rjvvā = direct, straight; atikarunya = utmost, supreme 
compassion; sudha = nectar. 


durvāra-samsāra-davāgni-taptar 
dodhityamanam duradrsta-vataih | 
bhitam prapannam paripahi mrtyoh 
Saranyam anyad yad ahari na jane 11381l 


I am burning in the unquenchable fire of the world-forest. I am violently shaken by the winds 
of EL I am full of fear.! I scek refuge in you. Save me from death, for I know of no 
other refuge. 


There are those who declare that they want a Master, but what they. really want 

is someone powerful enough to do what they want done. When such a person praya 

to the Master that, thy will be done, what is really meant i my will ie conh, 
owever, when one is fortunate enough to find the Master in the ne 0 ink Mm 
ing, one stops being a plaything of society, culture, family, or desires. 


1 Sec BrhUp 142. BrhUp 1.4.2, 1.5.3, 3.9.26, 4.24, 4.3.20, 4.4.22, 4515 ChanUp 1.3.1, 8.9.1, 8.10.1, 
8.11.1; TaittUp 2.4, 2.7-8; KaUp 3.2, 6.2-3 on freedom from fear. 
See V. 41, 43, 178 on the forest. 


- overflowing, and thus gives solace to all that come in contact with it, but, 
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has surrendered within, the external Master appears and the impossible becomes 
possible. 
The wheel of birth and death (sarmsāra), otherwise known as the empirical world, 


_ is commonly compared to a wilderness on fire.. 


durvara = hard to be restrained, irrepressible; davagni = forest fire; taptarh = inflamed, 
hot; dodhūyamānam = shaken again and again, trembling constantly; duradrstavataih 
= winds of misfortune; bhitam = frightened, terrified, afraid; prapannam = come for 
protection; mrtyoh = death; $aranyam = surrender, refuge, protection. 


Santa mahānto nivasanti santo 
vasantavat lokabitari carantab | 

tirndb svayam bbima-bhavarnavam janān 
abetunanyan api tárayantab 391 


There exist great and peaceful individuals who, like the season of Spring, are ever doing good 
to the world. Having themselves crossed the frightful ocean of worldly existence, they help 
others to cross it for no reason óf their own. 


A Master wants nothing from anyone except their own happiness. How could they 
not? They know that everyone and everything is only one's own Self. The Self is that 
which is totally, permanently present and always has been so. The Self cannot be 
given. No one possesses it to give it to another. How could someone give you that 
which you already are? 

This verse comipares the spontaneous joy which a Great One gives to the world to 
the season of Spring which brings forth flowers and new life. Even as a flower spreads 
its fragrance to one and all, equally, without distinction, so does the Great One 
‘spread love and joy equally to all. (The next verse follows up this idea.) 


$anta = one who is calm, peaceful; mahanto = a great person; vasanta = spring; 
lokahitarn carantah = doing good to the entire world; tīrņāh = one who has crossed, 
one who has gone over; bhīma-bhavārņavar = the ocean of worldly life is frightful; 
ahetuna = with no reason. 


ayam svabhāvas svata eva yatpara 
$ramapanoda-pravanam mahātmanām | 
sudhāmšur esa svayam arka-karkašā 
prabhabhitaptam avati ksitim kila |4011 


Indeed, it is the very nature of these Great Ones, of their own accord, to remove the ills of 


"others. Does not the moon, of its own accord, cool the earth when it is scorched by the fierce 


rays of the sun? 


This sounds wonderful and appears to be the case, however, though a Great One 
may see what looks like people, what looks like trees, what looks like the earth an 
the myriad things of the earth, at the core of these experiences is the Self, as it has 
always been. Thus, from one perspective it appears that the Self pervades OE 
another perspective, there is nothing which is not the Self. It is only because t** 
ignorant individual believes afflictions are happening that solace is spoken of. It is 
not the sun that speaks of illumination, but the earth. 
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In the previous verse, the spontaneous compassion of the G ) 
r s passion of the Greet One was compa 
to the season of Spring. d 
svabhava = self-nature, essence; šramāpanoda = distressed with weariness, ils; 
pravaņari = removal; mahātmanām = Great One; arka = sum: kila = signifies what is 1 
well known. 


brahmānanda-rasānubhūti-kalitaih pütaib susitaih sitaib 
yusmad vākkalaš ojjhitaih $ruti-sukhaib vakyamrtaih secaya! 
santaptam bhava-tapa-dava-dahana-jvalabhir enam prabko 
dhanyds te bhavad-iksana-ksana-gateh patrikrtah svikrtah 1411) 


O Lord! I am tormented by worldly afflictions as by the flames of a forest fire. Sprinkle your 
cool words upon me, issuing from your lips as from the mouth of a pitcher, your words which 
have been sweetened by the ambrosial bliss of the Absolute. They are purifying, soothing, 
delightful to the ear. Blessed are those on whom your glance rests for even a moment, accepting 
them as your own. 


Here commences the dialog between the Master and the student, a dialog instigated 
by the student who, in essence, says, ‘Have compassion for me and teach me the way 
to end suffering.’ 

See V. 38, 43, and 178 on the forest. 


brahmananda = bliss of the Absolute; rasanubhüti = experience of immortality, of 
nectar, of elixir; pütaih = pure; susitaih = cool; sitai = stainless; šruti sukhaih = give 
delight to the ear; prabho = lord; ksana-gateh = even for a moment obtaining (your) 
glance, or, being connected with it; patrikrtah = those on whom it falls; svīkrtāh = 
fortunate ones. 


katham tareyam bhava sindbum etari 
kā và gatir me katamo'styupayab | 
jane na kificit krpayā'va mam prabho 
samsára-dubkha-hsatim ātanusva |42 


How to cross this ocean of worldly existence? What should be my goal? What means should I 
adopt? Of these I know nothing. O Lord! Save me by your grace. Tell me how to uproot the 
grief of worldly life. 


i i longer 
A sharp intellect is a wonderful tool. But a point comes when one is no longer 
satisfied with second-hand information. Then arises a tremenda rene cout ne 
out”. It involves a willingness to surrender. One surrenders all ideas of who one 1s, 


whe. i ne is, and humbly prays, ‘teach me’. Š : 
What Gans should I adopt refers to which, of all the nes and seemingly 
conflicting means prescribed in the scriptures, should the discip I a Opt. et ae 
See ChanUp 7.1.3, ‘It has been heard by me from those like yout te a) 
knows the Self crosses over sorrow. Such a sorrowing poe I, vene et Do. 
you, venerable sir, help me to cross over to the other side 0! poni Ee 
See V. 3, 29, 50, 138, 149, 477, 489, 518, and 519 for references to grace. — 


OSS; indhum = ocean of wor 
katham = : eyam = how shall I cross; bhavasin i V 
peer pees prabho = Lord; sarsára = ocean of worldly life. 
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tathā vadantam šaranāgatari svari 
samsdra-davanala-tapa-taptam | 
niriksya kāruņya-rasārdra-drstya 
dadyad abbitim sahasā mahātmā |4311 


Scorched by the flames of the world-forest and secking protection, the disciple speaks thus. The 
Great One looks at him with the tender eyes of compassion and immediately promiscs him relief. 


The moment a disciple earnestly asks for relief from the flames of the world-forest, 
the Great One promises such. This is a universal law and if one thinks that one has 
asked for help, and help has not appeared, one should look deep within onesclf and 
sce where the fault lies. The saying is true, ‘Ask and ye shall receive.’ 

See V. 38, 41, and 178 on the forest. 


tathā vadantam = he who speaks thus; šaranāgati = absolute self-surrender; niriksya 
karunya-rasardra-drstya = seeing him with tender eyes of compassion; mahatma = 
Great One, great individual; sahasā = immediate; dadyad abhitim = promise of 
comfort, relief. 


vidvān sa tasmā upasattim īyuse 
mumuksave sādhu yathokta-kāriņe | 
prašānta-cittāya šanānvitāya 
tattvopadesam krpayaiva kuryāt |144 


Out of compassion the knower of the Absolute should give the knowledge of the Truth to that 
student who, thirsting for liberation, has sought his protection, who duly obeys the injunctions, 
who observes the prescribed austerities, who is of serene mind and who is endowed with 
calmness! and the virtues. 


As soon as the Master is satisfied that the prospective student is sincere, ardent, 
well-behaved, and possesses all the necessary prerequisites, the Master must begin 


` instruction. In olden times, the teacher observed a prospective student for a lengthy 


period. ChanUp 8.7.3 mentions that Virocana and Indra lived a disciplined life for 
32 years before Prajāpati began instructing them. The Tantrarāja Tantra mentions a 
five-year preparatory period. 

See MundUp 1.2.13: ‘Unto him who has approached in duc form, whose mind is 
tranquil and who has attained peace, let the knowing teacher teach in its very truth that 
knowledge about Brahman by which one knows the Imperishable person, the true.” 

See V. 3, 28, 29, 30, 31, 84, 120, 576 for references to mumuksutva. 


vidvan = knower (of the truth); upasattimiyuse = has approached in the proper and 
prescribed manner; sādhu = an aspirant practicing spiritual disciplines, an ascetic; 
virtuous, good; prasānta cittaya = serene mind; šamānvitāya = one who possesses the 
six virtues beginning with tranquillity. 


Šrī gurur-uvāca 

mā bhaista vidvan tava nastyapayah 
samsāra-sindhos taraņe'styupāyab | 
yenaiva yātā yatayo'asya param 

tam eva margam tava nirdišāmi |451 


1 See BrhUp 4.4.23, ‘having become calm, self-controlled . . .’. 


—_- MMTY 
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The auspicious Master said: 


Fear not, O learned one. For you there is no danger. There is a means to cross the ocean of this 


fluctuating worldly life. I shall reveal to you that very way by whi iven i 
the past have reached the other shore. or ay by winiet nisi s so 


The gift of fearlessness (abbayadana) is, in one sense, the only gift that a Master can 
give to a student. What more can a Master say than, ‘Have no fear, be happy.” For 
the student is actually the great inner Self and all that the student need do is to realize 
this truth. Thus, the first teaching given is the knowledge, ‘Have no fear’, and.then 
once the student is no longer frightened and a certain amount of composure and 
concentration are present, the student is qualified to receive further instruction. 

See BrhUp 4.2.4 wherein Janaka and Yajiiavalkya speak of fearlessness. Also see 
BrhUp 1.4.2, 1.5.3, 3.9.26, 4.3.20, 4.4.22, 4.5.15; ChanUp 1.3.1, 8.9.1, 8.10.1, 
8.11.1; TaittUp 2.4, 2.7-8; KaUp 3.2, 6.2-3 on freedom from fear. 


ri gurur = auspicious Master (sri is used as an honorific prefix to indicate holiness); 
mā = not; bhaya = fear; nāstyapāyah = there is no danger; samsara- 
sindhostarane’styupayah = there is 2 means to cross the ocean of fluctuating worldly 
life; mārgarh = path. 


astyupayo mahān kašcit samsāra-bhaya-nāšanaļ | 
tena tirtvà bbavambbodbhiri paramanandam āpsyasi 461l 


There is a great means which will destroy the fear of worldly existence. By it you may cross the 
ocean of worldly life and attain! the supreme bliss. 


astyupayo mahān = there is a great means, path, technique; nasa = to destroy; 
bhaya = fear. 


vedāntārtha-vicāreņa jāyate jnànam uttamam | 
ten dtyantika-samsara-dubkhanaso bhavatyanu |471 


Supreme wisdom arises from an enquiry into the meaning of the Vedanta. This is followed by 
the complete destruction of the sorrows born of relative existence. 


Again and again one hears Vedanta proclaim the necessity, and greatness, of ‘enquiry’ 
(vicara). In order to begin to have an insight into the Self, it appears that one must. 
question one’s most cherished presuppositions, 1.¢., Was I born? Am I my physical 


! "Again, both for emphasis and for fixing the ‘teachings securely in the student’s mind, as well 
as for inceaane the adea ardor, the Master repeats that there is a mani prts: means 
is ‘great’, by which one may destroy fear and attain supreme bliss. Em! ra E A teach ling 
(upadeša) is the idea that all one must do is to destroy fear (Advaita is fon E ring Her 
liberation is nothing more than the destruction of ignorance — aA) and that wi es 
always the case, liberation/eternal bliss, vill spontaneously fanitan des : Satika ra sai ei i 
BSDR 114, "Athe seriptares do i ro sim at dhe renun ot a realization of wat bas 
ignorance’. Thus, the ‘attainment’ of the t r f 

actually always been the case. Being eternally attained, where is ES her for acion ‘b 
already released; he is released’ (KaUp 5.1); “being already the Absolute, he attains the 


lute’ (BrhUp 4.4.6) )? 
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body? Am I my thoughts? Am I really so and so? How do I know that I exist? Who, 
were my parents? Have they created me or have | created them? Who am I? 

See KaivUp 1.4, ‘The ascetics who have ascertained well the meaning of the 
Upanisadic knowledge... are all liberated’. 


vedanta = the Upanisads (see Introduction.); artha = meaning, purpose, aim; vicāra = 
enquiry; jiiana = knowledge or wisdom depending on the context; uttama = highest 
or supreme; anu = followed by. 


šraddhā-bhakti-dhyāna-yogān mumuksob 
mukter betün vakti sāksāt Sruter gib | 

yo vd etesveva tisthatyamusya 
mokso'avidyā-kalpitād deha-bandhāt |4811 


The scriptures declare that faith, devotion, meditation,' and yoga are the direct means to 
liberation. That person who stands established in them is liberated from the bondage of the 
body which is due to ignorance. 


In the Introduction to his BSBh, Sankara said, ‘Superimposition (of the not-self on the 
Self) is considered by the learned to be ignorance. And the realization of the nature of 
the real entity by separating the superimposed from it is called knowledge/ liberation." 

‘Bondage of the body means the false superimposed identification of the body upon 
the Self which is solely due to ignorance. 


$raddha = faith (see v. 26, 120); bhakti = devotion (see v. 32—33, 36, 120); dhyana = 
meditation; yoga = a path(s) leading to oneness with the divine or one's Self (YS 1.2 
defines yoga as ‘destruction of the mind's fluctuations — yogaš citta vrtti nirodbab), 
this verse may also be translated as bhakti-yoga and dhyana-yoga; tisthatya-musya = 
one who is established in them; the word amusya = ‘belonging to the family of such 
a one’, indicates that such a person is very rare. 


ajfiana-yogat paramātmanas tava 

hy anatma-bandhas tata eva samsrtib | 
tayor vivekodita-bodha-vanhib 
ajnana-karyam pradahet samūlam |4911 


In reality you are the supreme Self but due to your association with ignorance, you appear to be 
in bondage to the not-self which alone is the sole cause of relative existence. The flame of 
knowledge, kindled by discrimination between the Self and not-self, completely burns away the 
effects of ignorance and its roots. - 


This verse encapsulates the entire teaching of Sankara. The Master, out of compas- 
sion, instructs the seeker that, in reality, he is the supreme Self. However, out o 
ignorance, the seeker imaginés himself to be a body and in his imagination, he is now 
frantically seeking the secret to the liberation. Yet, one cannot find liberation by 
doing anything. What a surprise to hear that liberation comes by knowledge and not 
by action. That which is, is self-evident. It needs no one’s help to be. 

See V. 11 which says that one must discriminate between the Self and the not-self. 


1 See KaivUp 1:2, Seek to know the Absolute by faith, devotion, meditation, and concentration’. 


| 
| 
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paramatma = supreme Self; anatma-bandha = bondage to the noted bodha = 
knowledge. i d x 


šisya uvāca: 
krpayā šrūyatāri svāmin pra$no*yari kriyate maya | 
yad uttaram aham šrutvā krtārthah syam bhavan-mukbāt 15011 


The student said: 


Master, please be compassionate and listen to the question I wish to ask. By heari 
from your lips, I shall feel gratified. T 


There are two points implied in this verse. First, tradition declares that a student 
should never address the Master until and unless he or she has first received the 
Master's grace (krpayd šrūyatām). Regarding behavior, a student should show respect; 
rise to answer when spoken to; approach the teacher only when told to; speak only 
when spoken to; speak only as much as necessary. One is either a student or a 
teacher. A student should not behave like a teacher nor should the teacher act like a 
student. To be a student necessarily entails that one has an attitude of, ‘I do not 
know, please teach me.’ Humility is the foremost quality and hallmark of a student. 
Humility implies, ‘I do not know, please teach me.’ Thus, a student, first and foremost, 
listens. The phrase ‘from your lips’ implies not only that the student acknowledges 
his studentship, but also that there is nowhere else to turn other than to the Master. 
The KaUp 1.2.8 states, ‘Unless taught by one who knows, one cannot gain access to 
it” The second point is that tradition declares that one should not instruct another 
until and unless one is asked to do so. Thus, even were it the case that God or the 
Master knows everything, it is still incumbent upon the student to ask for instruction. 

See Satyakama Jabala’s approach and Gautama’s ultimate acceptance in ChanUp 
4.4.3, ‘I wish to become a student of sacred knowledge. May I become your pupil, 
venerable Sir.” See also BrhUp 2.1.14; MundUp 1.1.3; ChanUp 4.14.1; 4.2.2, 4.92, 
6.14.1, 7.1.1; TaittUp 1.2.3, 1.3.3, 1.9.1, 3.1.1; MundUp 1.2.12-13; KaivUp 1.5; 
KaUp 1.2.8. 

See V. 3, 29, 42, 138, 149, 477, 489, 518, and 519 for references to grace, 


krpayā = grace; compassion. In this context, what is being asked for is gurukrpd or 
the grace of the Master; svāmin = lord; master; teacher; spiritual preceptor (from the 
verb root sva = ‘own’ or ‘self’ + asmi = ‘I am’; thus the only independent one, i.¢., 
the Lord or Master); prašno = question. 


ko nama bandhah katham esa āgatah 
katbarà pratisthā'sya katharn vimoksab | 
ko'sāvanātmā, paramah ka ātmā 

tayor vivekah katham etad ucyatam \\51Il 


What, indeed, is bondage? How did it begin? How does it continue to exist? How is one 
from it? What is this x What is the supreme Self? How is one to discriminate between 
them? Please speak to me about all these. 

is, i lity, the supreme Self 
In verse 49, the Master declared that the student is, in reality, ti 
(paramatman) and it is an apparent association with ignorance which produces tho 
not-self (anatman) and bondage. Thus, after hearing this, the student reverently a 
a series of seven questions beginning 


with the seemingly experiential predicament — 
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body? Am I my thoughts? Am I really so and so? How do I know that I exist? Who 
were my parents? Have they created me or have I created them? Who am I? 

See KaivUp 1.4, ‘The ascetics who have ascertained well the meaning of the 
Upanisadic-knowledge . . . are all liberated’. 


vedanta = the Upanisads (see Introduction.); artha = meaning, purpose, aim; vicara = 
enquiry; jfiàna = knowledge or wisdom depending on the context; uttama = highest 
or supreme; anu — followed by. 


šraddhā-bhakti-dhyāna-yogān mumuksob 
mukter betün vakti sāksāt šruter gib | 

yo và etesveva tisthatyamusya 
mokso'avidyā-kalpitād deha-bandhat 148 


The scriptures declare that faith, devotion, meditation, and yoga are the direct means to 
liberation. That person who stands established in them is liberated from the bondage of the 
body which is due to ignorance. 


In the Introduction to his BSBh, Sankara said, ‘Superimposition (of the not-self on the 
Self) is considered by the learned to be ignorance. And the realization of the nature of 
the real entity by separating the superimposed from it is called knowledge/liberation.’ 

Bondage of the body means the false superimposed identification of the body upon 
the Self which is solely due to ignorance. 


$raddha = faith (see v. 26, 120); bhakti = devotion (see v. 32—33, 36, 120); dhyana = 
meditation; yoga = a path(s) leading to oneness with the divine or one’s Self (YS 1.2 
defines yoga as ‘destruction of the mind's fluctuations — yogaš citta urtti nirodbab), 
this verse may also be translated as bhakti-yoga and dhyāna-yoga; tisthatya-musya = 
one who is established in them; the word arnusya = ‘belonging to the family of such 
a one’, indicates that such a person is very rare. 


Gjfidna-yogat paramātmanas tava 

hy anátma-bandbas tata eva samsrtib | 
tayor vivekodita-bodha-vanhih 
ajfiána-káryam pradahet samūlam |1491 


In reality you are the supreme Self but due to your association with ignorance, you appear to be 
in bondage to the not-self which alone is the sole cause of relative existence. The flame of 
knowledge, kindled by discrimination between the Self and not-self, completely burns away the 
effects of ignorance and its roots. < 


This verse encapsulates the entire teaching of Šankara. The Master, out of compas- 
sion, instructs the seeker that, in reality, he is the supreme Self. However, out of 
ignorance, the seeker imaginés himself to be a body and in his imagination, he is now 
frantically seeking the secret to the liberation. Yet, one cannot find liberation by 
doing anything. What a surprise to hear that liberation comes by knowledge and not 
by action. That which is, is self-evident. It needs no one's help to be. 

See V. 11 which says that one must discriminate between the Self and the not-self. 


1 See KaivUp 1.2, Seek to know the Absolute by faith, devotion, meditation, and concentration’. 
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paramātma = supreme Self; anātma-bandha = bondage to the OE bodha = 
knowledge. 


šisya uvāca: 
krpayā Srityatdrit svāmin prasno’yam kriyate maya | 
yad uttaram aham šrutvā krtartbab syam bhavan-mukhat SOLI 


The student said: 


Master, please be compassionate and listen to the question I wish to ask. By hearing an answer 
from your lips, I shall feel gratified. 


There are two points implied in this verse. First, tradition declares that a student 
should never address the Master until and unless he or she has first received the 
Master's grace (krpayd šrūyatām). Regarding behavior, a student should show respect; 
rise to answer when spoken to; approach the teacher only when told to; speak only 
when spoken to; speak only as much as necessary. One is either a student or a 
teacher. A student should not behave like a teacher nor should the teacher act like a 
student. To, be a student necessarily entails that one has an attitude of, ‘I do not 
know, please teach me.’ Humility is the foremost quality and hallmark of a student. 
Humility implies, ‘I do not know, please teach me.’ Thus, a student, first and foremost, 
listens. The phrase ‘from your lips’ implies not only that the student acknowledges 
his studentship, but also that there is nowhere else to turn other than to the Master. 
The KaUp 1.2.8 states, ‘Unless taught by one who knows, one cannot gain access to 
it.” The second point is that tradition declares that one should not instruct another 
until and unless one is asked to do so. Thus, even were it the case that God or the 
Master knows everything, it is still incumbent upon the student to ask for instruction. 

See Satyakāma Jābāla's approach and Gautama’s ultimate acceptance in ChanUp 
4.4.3, ‘I wish to become a student of sacred knowledge. May I become your pupil, 
venerable Sir.’ See also BrhUp 2.1.14; MundUp 1.1.3; ChanUp 4.14.1; 4.2.2, 4.9.2, 
6.14.1, 7.1.1; TaittUp 1.2.3, 1.3.3, 1.9.1, 3.1.1; MundUp 1.2.12-13; KaivUp 1.5; 
KaUp 1.2.8. 

See V. 3, 29, 42, 138, 149, 477, 489, 518, and 519 for references to grace. 


krpayā = grace; compassion. In this context, what is being asked for is gurukrpà or 
the grace of the Master; svamin = lord; master; teacher; spiritual preceptor (from the 
verb root sva = ‘own’ or ‘self + asmi = ‘I am’; thus the only independent one, i.e., 
the Lord or Master); prašno = question. 


ko nama bandhaķ katham esa dgatah 
kathari pratisthā'sya katham vimoksab | 
ko'sāvanātmā, paramah ka ātmā 

tayor vivekah katham etad ucyatam (51 


What, indeed, is bondage? How did it begin? How docs it continue to exist? How is one freed 
from it? What is this nos self? What is the supreme Self? How is one to discriminate between 
them? Please speak to me about all these. 


emn : lf 
In verse 49, the Master declared that the student is, in reality, the supreme Se 

(arate aa it is an apparent association with ignorance which produces the 
not-self (anātman) and bondage. Thus, after hearing this, the student reverently asks 
a series of seven questions beginning with the seemingly experiential predicament 
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of bondage. The Master begins by answering the fourth question first, namely *how 
is liberation achieved?’ This he does in verse 71 after first making sure the disciple 
clearly understands that liberation is not merely book-learning nor second-hand know- 
ledge nor sometliing that is outside of the disciple. 


katham = what; wherefore; by what reason; how; bandha = bondage (from the verb 
root bandh = ‘to bind’); pratisthā = standing still; resting; existing for a long time; 
persevering; vimoksah = cessation; set free; liberated; freedom; anatma = not-self; 
paramah ātmā = supreme Self; vivekah = discrimination. 


Srigurur-vaca: 
dhanyo’si krta-krtyo’si pāvitam te kulam tvayd | 
yad avidya-bandha-muktyd brabmi-bhavitum icchasi 521 


The beneficent Master said: 

Blessed are you. You have done what nceded to be done. Through you your entire family has 
been purified because you desire to attain the Absolute.by becoming free from the bonds of 
ignorance. 


By speaking so compassionately and with such high praise, the student will naturally, 
and at least for the time being, lose whatever anxicty was present and begin to seek 
the Self with confidence and earnestness. As in all explanations, many perspectives 
are simultaneously possible. The student is blessed for, from the Master's perspective, 
the student is the Self, here and now. The student has done what needed to be done 
or, as Advaitins say, ‘accomplished the “already accomplished’ (praptasya praptib) 
From another perspective, because the student has begun to seek the Self, success is 
assured; it is just a matter of time now. Once one has begun the quest, one will not 
stop until victory is gained. The BG 2.40 declares, ‘In this path, no effort is ever lost 
and no obstacle prevails.’ Because one is the Self, bliss absolute, one will never cease 
searching until one discovers that which one really is. This is true for everyone but 


especially for those who are consciously seeking the Self. And not only oneself, but’ 


also one's biological family benefits. However, the word family (kula) has an incred- 
ible variety of meanings, all of which may be subsumed under the concept of ‘group- 
ing together, implying manifestation’, including condensation, solidification, that which 
binds or contracts; whatever has name and form; any unit of manifestation; human 
body; abode; residence; family; world; universe; embodied cosmos; all of creation; 
divine creative energy; God’s body; philosophical systems characterized by certain 
principles. Thus, the family, from many perspectives, will be purified. 

One’s treasure (dhana) is that-which-one-holds-dear. The Master implies, ‘because 
you desire to attain the Absolute . . . you and your entire family have become pure... 
thus are you blessed, thus do you deserve the treasure.’ Worldly people believe 
that sense objects constitute one’s treasure, one’s fortune. But sense objects, truly 
speaking, are not enjoyed and consumed by individuals so much as they enjoy and 
consume individuals. When sense organs come into contact with sense objects, after 
some time, and a fleeting moment of happiness, one becomes tired and worn out. 
Eventually even the body itself wears out. If sense objects really gave bliss absolute 
one would not become tired and seek solitary rest in sleep. True good fortune, to the 
spiritual aspirant, is detachment from sense objects. é 

Note that ‘bhavitum’ in brakmī-bhavitum icchasi indicates a reference implying 
that the realization of the Absolute happens in a future time. In other words, realiza- 
tion is something that has not yet occurred. Yet, according to the Advaita dictum 
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*whatever is produced is impermanent’ (yat janyam tadanityam), it follows that real- 
ization must also be impermanent. This is not so. Though the individual is the Self, here 
and now, it is not known. What is the Reality which one is attempting to speak about? 
Is it somewhere else? Is it not (somehow/some way) the very light by which one asks 
the question and goes in search of the answer? The seeking itself must be That. Non- 
duality implies that the seeker, the sought, and the act thereof are not different. One 
can never meaningfully say, ‘I am this’. It is not possible to know what the Self is, but 
one can know what it is not. Whatever is pointed out as ‘this’ is not all of oneself. Can 
there ever be a perception or act of imagination without you? Experiences belong to 
you. Experiences come and go. Thus, the Self need not be obtained. One is already 
the Self. What is ‘other’, alone can be obtained. Though the ‘I’, as the constitutive 
Being of the individual, is continually and eternally manifesting itself and is known as 
the content of the ‘I’-notion, for it to be consciously known a philosophical/religious 
enquiry is necessary. The fruit of this enquiry is immediate realization. The MundUp 
3.2.9 statement, ‘Brabmaveda brahmaiva bhavati’, (the knower of Brahman becomes 
Brahman), does not mean a change of state or an attainment. The Sanskrit root ‘bhi’ 
from which ‘bhavati’ (becomes) is derived, means both ‘being’ and ‘becoming’. In the 
present context it refers to ‘being’. One is what one always is. To attain the unattained, 
action is necessary. But to attain the already attained, no action is required. Knowledge 
of the fact as-it-is will dispel the darkness of ignorance which covers it. 


dhanya = fortunate; auspicious; blessed; treasure; one who deserves the prize or 
treasure; pavitam = purified; cleansed; kulam = family. 


rna-mocana-kartārah pitus santi sutadayah | 
bandha-mocana-karta tu svasmād anyo na kascana |53] 


There are sons and others to discharge the debts of the father. However, there is no one other 
than oneself to free one from one's own bondage. 


According to the TaittSarh 6.3.10.5, a brahmin is born with three debts: to the seers, 
to the gods, and to the forefathers. Also see BDh. 2.11.9-33. In the second stage 
(arama) of one's life, that of the householder (grhastha), one pays back these three 
debts. The debt to one’s ancestors is repaid by marrying and having children, espe- 
cially male children. In a patriarchal society, it is the male children who keep the 
family line alive. The debt to one’s teachers is repaid by educating the next genera- 
tion. The debt to the gods is repaid by performing sacrifices. The point of this verse 
is that, even were a father not to repay these three debts, or any others that he may 
have contracted, it is always possible for another to repay them for him. But, no one 
can free another besides that person themself. This verse and the following verses 
emphasise that direct realization is the only means of removing ignorance. 
See V. 54-58, and 68 on freeing one's own self. 


rna = debt; mocana = to free; pita = father; pitr = forefather, ancestor; suta = child, 
offspring; bandha = bondage; mocana = freedom from. 


mastaka-nyasta-bhārādeb dubkham anyair nivaryate | 
ksudbādi-krta-duhkbar tu vind svena na kenacit 15411 

The suffering caused by a load on the head can be removed by others. But the suffering caused 
by hunger and the like can only be relieved by oneself. 


a 
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A person may enter a restaurant and remain there year after year, from morning until 
evening, reading the menu. They may speak with the waiters and make friends with 
the cook. But until and unless one orders the food and eats it, one's hunger will not 
be appeased. What is necessary is a direct, personal experience. And once one has 
had the experience, one need not go to another restaurant. It is one's hunger which 
brought one to the restaurant. Once appeased, its purpose is finished. 

See V. 53—58, and 68 on freeing one's own self. 


masta = the head; nyasta = placed, deposited; bhara = load, burden, trouble; duhkha 
= suffering, pain, unhappiness, sorrow; ksudha = to be hungry. 


pathyam ausadha-sevā ca kriyate yena rogiņā | 
ārogya-siddhir-drstā'sya nānyānusthita-karmaņā W551 


A patient alone regains health by taking medicine and observing dietary rules, but not by the _ 


efforts of another. 


Sankara's slogan is: ‘To one's Self; to Self-experience." The Real is involved in, and is 
the basis of, one's everyday experience. Immanently here and now, the quest begins 
and ends. Where could Reality be but right here, right now? To search means that 
one is really looking for comfort, which one wants to last forever. But no state of 
mind can last forever. Nothing in space and time lasts. In the ‘realm’ of non-duality, 
everything is complete, right now. Where there is One, no support or proof is needed. 
Reality need not be pointed at. It can't be said to be ‘here’ or ‘there’. It is not the 
result of a concerted effort. It is here and now. It is nearer than the nearest. It is 
not seen because one looks far away from oneself (outside, in names and forms, in 
objects and in that which is not one’s Self). 

See BGBh. 18.50, ‘Though quite self-evident, easily knowable, quite near and form- 
ing the very Self, Brahman appears to the unenlightened, to those whose understand- 
ing is carried away by the differentiated phenomena of names and forms created by 
nomne, as unknown, difficult to know, very remote, as though he were a separate 
thing.” 

See V. 53-58, and 68 on freeing one's own self. 


pathyam = suitable, proper, ‘belonging to the way’; ausadha = medicine; rogiņā = 
sick, ill; ārogya-siddhir = healthy. 


vastu-svarūpam sphuta-bodha-caksusa 
svenaiva vedyam na tu panditena | 
candra-svaritpari nija-caksusaiva 
jitátavyam anyair avagamyate kim |5611 


The true nature of Reality should be apprehended by oncsclf through the cye of clear know- 
ledge and never through another, though he may be a scholar. The nature of the moon is to be 
known through one's own cyes. Can others make one know it? 


Once, many years ago, I had a chance meeting with an Indian monk who asked me; 
‘Who you?’ Having lived in India and being used to this type of English and being 
young and polite I began to answer him, ‘I am John Grimes’ but just as I reached the 
‘G of Grimes, he said, ‘Bas, family name, who you?’ (‘bas’ is Hindi for ‘stop, enough’). 
Again, since I had studied Indian thought, I very confidently and boldly began to 
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reply, ‘I am the immortal Atman’ but just as I reached the ‘A’ of Atman, agai 
stopped me, ‘Bas, book name, who you?” With the first ‘bas’ he wiped S 
that I was my physical body. With the second ‘bas’, he wiped out my entire mental 
universe. What was left? With two small words he had succeeded in conveying to me 
that I was neither my body nor mind. How to answer him? So I said, ‘I do not know.’ 
Immediately he responded, ‘Find out’. I replied, ‘How?’ He responded, ‘Not how. 
find out’. Again I asked, ‘How?’ He was holding a handkerchief in his hand and he 
opened his fingers and let the handkerchief drop to the ground and as it fell he said, 
‘Let go’. Again I asked, “How (to let go)?’ He responded, ‘Not how, let go’. And then 
he turned and left the room. 

See BrhUp 2.4.5, ‘The Self is to be seen’. 

See V. 53-58, and 68 on freeing one’s own self. 


vastu-svarüpam = the true nature or essence of reality; sphuta-bodha-caksusa = known 
through the clear, undefiled eye of knowledge; svenaiva vedyam = become the object 
of one’s own comprehension; pandit = scholar; candra = moon. 


avidya-kdma-karmadi-pasa-bandhar vimocitum | 
kah šaknuyād vinātmānari kalpa-koti-šatair api 1571 


Who but one's own self, even after the lapse of hundreds of millions of years, could destroy the 
bonds of ignorance, desire, action, and so On? 


. The question is, ‘Who is the Self; what is knowledge?” Certainly it is not information. 
It is not about things, people, places, ideas, externals outside of oneself. Knowledge 
is wisdom which is the Self, within. Knowledge is not a prize for passing some tests. 
Knowledge is not a reward for good behavior. One is eligible for knowledge because 
one is knowledge. One need not merit knowledge, it is one's own. Because one sees 
‘the other’ as physical, as a body, one is quick to look elsewhere. The question is, 
‘Why begin with others?” Begin with yourself. Advaita declares that the world is non- 
real and that one’s Self is real. Isn’t it strange? One says one thing and another hears 
another. Though the words are the same, there appears to be a gap between speaker 
and listener, between scriptural injunctions and religious aspirants. How to close the 
gap? Give up the idea of being what you think yourself to be and there will be no 
gap. When one imagines one as separate, a gap Is created. Such a gap need not 
be bridged — just don't create it. Ekam evadvitiyam — ‘one only without a second. 
How very strange! The very same words which seem true to the sage, to me T 
immanently false. ‘There is no other,” how obviously untrue! Thus, the injunction o 
qualification. To find the Self it is imperative that one look in the right place: i.e., 
within. Looking outside just won't do it. : A RES 3 

A kalpa is at of tie of an extremely long duration. It is a day’ of Brat 
and is divided into a number of lesser periods called manvantara. Four beni me es 
a mahayuga (or manvantara) and one-thousand maha-yugas make ae a pa or 
4,320,000,000 years, which is the duration of one day or one night o A rahma. Two 
half-kalpas make a kalpa which is One Day of Brahma (i.e., a day and a night): 

See V. 53—58, 68 per freeing one's own self. 


avidyā = ignorance; kāma = desire, lust; karma = action; adi = ‘and so on’, which in- 


=: 


cludes birth, life, death, happiness, unhappiness, etc. Pēšā ~~ bonds, rope; kalpa=an —— 


extremely long cycle of time, 


8,640,000,000 years; koti-satair = hundreds of millions. ter 
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na yogena na sāriīkkyena karmaņā no na vidyayā | 
brahmātmaikatva-bodhena moksah siddhyati nányatbà 1581 


Neither by Yoga, nor Sankhya, nor action, nor learning is liberation achicved but only by the 
realization of the oneness of the Absolute and the Self and in no other way. 


The Sankhya and Yoga philosophical systems both postulate dualism. As well, they 
both postulate that the supreme goal of life is to be achieved by action and/or dis- 
criminative knowledge (purwsa prakrti viveka). Both systems postulate a plurality 
of individuals. All of this is in conflict with the oneness of the Absolute as presented 
by Sankara. As the BrhUp declares, ‘Liberation, which is not a product since it is 
ever-existent, cannot be produced by action.’ 

The saint Tayumanuvar said, ‘Why all these mabayogas? You are already the Self. 
Why don’t you remain established in your own natural state? Don’t forget who you 
are, don’t cease to be aware of it, and don’t concern yourself with all these exotic 
practices.’ 

See V. 6, 7, 10, 11, 13, 57, 60-61, and 149 on ‘action will never produce liberation’. 

See SvetUp 3.8, ‘Only by knowing the supreme person does one pass over death. 
There is no other path for going there'; also SvetUp 6.15. 


yoga = a philosophical school expounding mind control founded by Pataiijali; 
samkhya = a philosophical school expounding dualistic realism founded by Kapila; 
brahmātmaikatva bodhena = realization of the oneness of the identity between the 
Absolute and the Self; siddhyati = is revealed or realized; nanyatha = not otherwise, 
in no other way. 


vinayà ritpa-saundaryam tantri-vadana-sausthavam | 
prajā-raūjana-mātrarh tan na sāmrājyāya kalpate 15911 


The beauty of a vīņa's form and the skill of playing on its strings serve only to please others; 
but they do not suffice to confer sovereignty. 


Practice is needed only when one has a goal; something to attain. The eternal is 
here and now. Advaita calls this ‘the attainment of the aleady attained’. Examples 
given include ‘finding a necklace around one’s neck which was thought to be lost’ or 
*a man who thought he was a thief but discovers that he is really a prince’, or *the 
discovery of the seemingly lost 10th man’. This is called ‘obtaining the already attained’ 
(praptasyapraptib). In other words, one is already the Self and thus no amount of 
action will render one what one already is. One is born a prince; one need not 
become a prince. s 

See TaittUp 1.6.2, ‘In this space of the heart lies the immortal... he obtains 
sovereignty’. 

See ChanUp 8.28, ‘If a person is desirous of the world of song and music, out of 
one’s mere thought, song and music arise. Possessed of that world of song and music, 
one is happy.’ 


vina = the Indian lute; saundarya = beautiful; samrajya = sovereignty. 


vāg-vaikharī sabda-jhari šāstra-vyākhyāna-kaušalam | 
vaidusyam vidusam tadvad bhuktaye na tu muktaye W60ll 


ee 
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Erudition, articulate speech, proficiency in explicating the scriptures, scholarship of the learned 
these give enjoyment but not liberation. 7 


A wave is only water. Forgetting what it really is, and thinking itself to be a name 
and a form, it endlessly goes in search of its own identity. When a wave first enquires 
into who it is, it initially thinks that it is a part of the whole. Big, little, good; bad, 
action, inaction seem to rise up, mere froth of ignorance. Yet these waves will never 
find out who they really are if they restrict their enquiry to what is other than what 
they are. Looking at names and forms can never take one back to one's essence. 

See KaUp 1.2.9, ‘One cannot grasp this by reasoning’. 

Generally four stages of speech/sound are distinguished: supreme sound (para); 
visible sound which can be heard as ‘om’ (pasyanti); middle sound which refers to 
a variety of basic sounds (mātrkā) which are very subtle (madhyama); and manifest 
sound, (vaikhāra) which is the grossest level of sound and which is heard in ordinary 
speech. 


vāg vaikharī = erudition, speech made of easy words; śabdajharī = fluent speech, 
articulate words; kauśalam = skillfulness, proficiency; bhukti = enjoyment. 


avijūāte pare tattve šāstrādbītis tu nişphalā | 
vijūāte'pi pare tattve śāstrādhītis tu nişphalā 161 ll 


Study of thc scriptures is fruitless if the supreme Truth is not known and; when the supreme 
Truth is known, study of the scriptures is equally fruitless. 


Who is it that desires to study? The Truth is here and now. It has always been here 
and now. It is only because one has an idea that one, has to perform some action; to 
obtain something new, that one studies, one searches. Yet, that which is prompting 
one to search is already present. The desire for Truth arises from Truth itself. Study 
is but the mind working on the mind. But the Truth is somewhere where the mind 
cannot go. c E. 
An oft-noted consequence is that, prior to self-realization, mere book-learning is 
useless unless it is accompanied by discrimination and detachment, and, to a person 
of self-realization, it is useless since that person has already achieved the ultimate 
goal of life. > $ - 
Compare BrhUp 4.3.22, ‘the Vedas are not the Vedas’ (yatra vedab avedāh). 
Compare KenaUp 3, ‘It is other than all that is known, and It is also beyond the 


unknown’. 


pare tattve = superior or supreme truth; nisphala = fruitless, without results. 


Sabda-jalam maharanyam citta-bbramana-karanam | 
atah. prayatnat jndtavyam tattvajnat tattvam ātmanab W621l 


Th i f words is like a great forest which causes the mind to wander 
M EUR know this Truth should earnestly endeavor to know the true 


nature of the Self. 


Words, like trees in a forest, proliferate and increase unceasingly. However, they also 
tend to obscure what is of utmost importance. 
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See ChanUp 7.1.3, ‘But, venerable sir, I am only like one knowing the words and 
not a knower of the Self.” See V. 64-65, 399, and 474 on mere words. 


maharanyam = great forest; bhramana = wandering, roaming about; atah = therefore. 


ajūāna-sarpa-dastasya brabma-jnanausadham vind | 
kimu vedais ca šāstraiš ca kimu mantrah kim ausadhai 1631 


For one who has been bitten by the serpent of ignorance, the only remedy is knowledge of the 
Absolute. To such a one, of what avail are the Vedas and scriptures, sacred syllables and 
medicines? 


Knowledge of the Absolute is that which removes ignorance. This has nothing to 
.do with the body, the mind, the senses. One is the Self, here and now. There is no 
relationship, no cure. This has nothing to do with anything that is destructible or 
impermanent. One is the lion of Truth and wherever a lion roams it cuts its own path. 

When a person has been bitten by a snake, one does not ask irrelevant questions 
like, ‘How large was the snake? When was it born? How fast was it moving?’ and so 
on. If one does, one will die before one is saved. What is of utmost importance is to 
remove the poison. Likewise, the only antidote for the poison of ignorance is know- 
ledge of the Absolute. See V. 12, 112, 140, 199, 237, 248, 303, 388, 405, 407, and 
550 for references to a snake. 

See BrhUp 4.3.22, ‘Here a father is not a father, a mother is not a mother, worlds 
are not worlds, gods are not gods, and the Vedas are not the Vedas’. 


ajūāna-sarpa-dastasya = bitten by the snake of ignorance; mantra = sacred syllables, 
a sacred word or phrase of spiritual significance and power; ausadha = medicine. 


na gacchati vind panam vyādhir ausadba-sabdatab | 
vinā'paroksa anubhavam brabma-sabdair na mucyate M64 ll 


A disease is not cured by the mere repetition of the word ‘medicine’. One must imbibe it. 
Pura without direct realization, liberation does not arise merely by uttering the word 
‘B. an’, 


A dream ends only when one awakens. A disease is cured only when one imbibes the 
medicine. Hunger ceases only when one consumes food. Arise! Awake! A merely 
mechanical repetition of a mantra will not, by itself, produce liberation. When one is 
suffering from a headache, the mere repetition of the word ‘aspirin’ will not remove 
the headache. In fact, it may increase it! The only cure is to take the medicine, 
assimilate it, become one with it. 

See KaUp 3.14, ‘Arise, awake! Pay attention, when you've obtained your wishes! 
A razor's sharp edge is hard to cross; that, poets say, is the difficulty of the path." 

See ChanUp 7.1.3, ‘But, venerable sir, I am only like one knowing the words and 
not a knower of the Self? See V. 62, 65, 399, and 474 on mere words. 


vina = without, except; aparoksanubhava = direct experience. 


_ akrtvà drsya-vilayam ajnatud tattvam ātmanay | 
brabma-sabdab kuto muktir uktimātraphalair nrnām M65 
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Without effecting the dissolution of the seen, and without knowing the Truth of the Self, how 


can one achieve liberation by the mere repetition of the word ‘Brahman?’ The result is merely 
noise. 


It should be obvious that one can learn to chant the mantras, and even to learn what 
they mean, and still remain unenlightened. Surely this shows that the mantras must 
have some deeper meaning which does not appear to the intellect. Inner enlighten- 
ment is based upon intuition and not intellect. ‘Only he who has seen can properly 
speak about the One’ (AV 2.1.1; RV 1.164.6); ‘It is not understood by those. who 
understand. It is understood by those who do not understand’ (KenaUp 2.3). See also 
BrhUp 4.3.30; 2.4.14; 3.4.2; 3.7.23.) 


dršya = whatever is seen; kutah = whence? 


akrtvā šatru-sarūhāram agatvà akbila-bhit-sriyam | 
raja abam iti šabdād no raja bbavitum arhati 1661 


A person does not become a king merely by saying: ‘Iam king’, but by killing one's enemies and 
taking possession of the splendor and wealth of the entire kingdom. 


Though it may be true that a person is already the Self, unless one ceases to be under 
the spell of the delusion of ignorance and directly, personally realizes the Self, it is as 
if one is not the Self. Further, it is not merely by declaring oneself a king that one is 
so. It is by possessing the necessary requirements. 


šatru = enemy; raja = king. 


áptokiri khananarı tathoparisilapakarsanam svīkrtiriu 

niksepah samapeksate na bi babi šabdais tu nirgacchati\ 

tadvad brahma-vidopadesa-manana-dhyanadibhir labhyate 
māyā-kārya-tirobitar svamamalari tattvari na duryuktibbib |671 


A buried treasure hidden underground requires the words of a reliable person, excavating, 
removal of the stones and carth covering it, and actually possessing it. Merely calling its 
name will never bring it forth. Similarly, the pure Truth of the Self, which is hidden by the 
obscuring power of illusion (maya), can be obtained only through the teachings of a knower 
of the Absolute followed: by reflection, meditation; and so forth; but never by perverted 
reasoning. 


In the last few verses, Sankara has been trying to point to the absolute necessity for 
certain prerequisites to be present. These prerequisites require effort. Even if eruta 
Sankara will declare that it is not by action that the Self is realized, there are stil 


—————————-— : or 1 : illusion. 
1 Accordi Sankara, māyā meant either the veiling power of Visnu, magic, Or i msi: 
AS en ing Ios A SERT only yame once (BS 3.2.3) and there the implied meaning is illusion 


(‘But the dream creation is mere māyā, because of its nature of not being a complete manifes- 
to be meditated upon’. See V. 70, 


tation of the torality of attributes’). 

1 See BrhUp 24.5. 4.5.6, *. . . to be beards to be reflected on, 

72, 342, 365 on reflection, meditation and so on. AE 
See V. 110-112, 125, 245, 406, 497, and 574 for maya. 


j PERO en 


at. aidā 
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certain conditions which must be established before the liberating word will achieve 
its magic. One must know where to look, and what to look for. 


āptokirh = words of a reliable person; khananar = the act of digging, excavating; 
brahma-vidopadeša = comprehensive spiritual instruction by a knower of the Absolute; 
manana = reflection; dhyana = meditation; maya = illusion; tirohitam = hidden; na 
duryuktibhih = not obtained by perverted reasoning. 


tasmat-sarva-prayatnena bhava-bandha-vimuktaye | 
svaireva yatnab kartavyo rogader iva panditaib \\68\l 


Therefore, the wise themselves should, as in the case of disease and the like, personally strive by 
every means to experience liberation from the bondage of worldly existence. 


The word ‘therefore’ signals that the discussion of the previous nine verses is now 
being concluded. ‘By every means’ means that, having acquired the four-fold pre- 
requisites, the wise disciple should seek and approach a sadguru and strive diligently 
to achieve realization. 


tasmat = therefore, hence (one must get rid of one’s bondage oneself); sarvprayatnena 
= by every means; svaireva = by themselves; rogadi = from disease and so on (hunger, 
thirst, etc); panditaih = by the wise (this context implies not so much a scholar as a 
wise person). 


yas tvayā adya krtab prasno varīyān šāstravin matah | 
šūtra-prāyo nigūdhārtho jūātavyas ca mumuksubbib 16911 


The guestion that you have asked today is excellent. It is approved by those well-versed in the 
scriptures. Like an aphorism, it is brief, well-formed, and pregnant with meaning. All who seek 
liberation should know this question. 


In verse 51, the disciple asked, ‘What is bondage? How did it arise? How does it 
continue to exist? How is one to get rid of it? What is the not-self? Who is the Self? 
How to distinguish between the two?' Instead of immediately answering the first 
question, the teacher spoke at length about the futility of mere words without an 
accompanying earnest desire for liberation and the understanding that this seeking 
requires real self-effort. After thus forewarning the student and rendering absolutely 
clear what is involved, once again the teacher praises the disciple for his intelligent 
question. Today, with gossip at such a premium, it should be noted that the disciple 
did not ask about the teacher or other needless pieces of information. In a few 
words, all that was asked was all that is necessary. This, itself, reveals the student's 
worthiness. 

An aphorism (sitra) is defined as: ‘It must be brief; with the words not further re- 
ducible; clear; comprehensive; penetrate the essence meant; and faultless grammarwise.’ 


prašno = question; sütra = aphorism; thread (from the verb root siv = ‘to sew’); terse; 
pithy, extremely condensed; nigüdharthah = words are few. 


Srausvavahito vidvan yan maya samudiryate | 
tad-etad-sravanat sadyo bhava-bandhad vimoksyase 7011 
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Listen attentively, O learned one, to what I say. By listening! 3; E 
from the bonds of worldly existence; ielika Wa NESE be iod 


Listening, carefully listening, is essentially an investigation determining the meaning 
of scriptural words or declarations, especially the great sayings (mabavakya). Listening, 
fora supremely qualified aspirant, will immediately enlighten that aspirant. Otherwise. 
listening and subsequently study, reflection and contemplation orient one's mind to 
what is to be sought and provide a framework, grounded in the sage's experience, by 
which an aspirant's own subsequent realization will occur. Listening, in this context, 


docs not mean merely hearing the sounds, but carefully imbibing the meaning putting 
it into practice. 


$rnusvávahito = listen attentively; vidvan = learned one; bhava-bandhad vimoksyase 
= immediately freed from the bonds of worldly existenc. : 


moksasya hetuh prathamo nigadyate 
vairāgyam atyantam anitya-vastusu | 

tatah šamašcāpi damas titiksā 

- nydsab prasakta akhila-karmanam bhršam |711| 


The first step in the means to liberation is declared to be a complete absence of desire* for all 
things impermanent. Then comes tranquillity,” self-control, forbearance, and the complete 
relinquishment of all desire-prompted actions. 


Because one believes in oneself, the thinker, the seer, the hearer, etc., one has faith 
that what one thinks, sees, and hears is real. Instead, why not doubt the things which 
come and go — thoughts, sights, and sounds — and hold on to that which is always 
there and is foundational to it all — yourself. The I am can never be changed into I am 
not. What is experienced is always open to doubt. The meaning of what is experienced 
can always be doubted. But, that someone experienced it is certain. Attachment to 
the body is what produces bondage and thus the first step one must take is to cultivate 
detachment. ; 
“Absence of desire for all things impermanent’ was defined in verses 21-25. 


moksa = freedom, liberation; hetu = means to; prathamo = first step, initially; vairagya 
= detachment (see verse 21); anitya = impermanent, transitory; gama = tranquillity 
(see verse 22); dama = self-control (see verse 23); titiksā= forebearance (see verse 25). 


tatah šrutis tan mananam satattva- 
dbyanam ciram nitya-nirantaram muneb | 
tato'vikalpam parametya vidvān 

ihaiva nirvana-sukham samrcchati |721 


1 Scc BehÜp ZAS, 4.5.6, .. to be heard, to be reflected on, to be meditated upon”. See V. 67, 


72, 342, and 365 on ‘hearing’. 
S .l- rding transient joys to be abandoned. : 
f See Bhp 4423, < Em self-controlled, withdrawn, patient, collected. 


See V. 21, 29, 30, and 31 on detachment. 
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Then one must hear! the Truth, reflect upon it, and finally, as a wise one docs, meditate long 
upon it constantly, continuously, uninterruptedly. Thus, the learned onc attains the supreme 
state in which there is no subject-object dichotomy” and experiences the bliss of liberation in 
this very life." 


A qualified spiritual aspirant shall resort to the hearing of texts (Sravana), reflection 
thereon (manana), and meditation (nididbyasana) which are considered the principal 
proximate means (mukhya antaranga sadhana) to liberation. 


tatah = then, after that; $ruti = to hear, listen; manana = reflection; dhyana = 
meditation; ciram = long (time); nitya = constantly, permanently; nirantara = uninter- 
ruptedly, without break; muni = wise, sage; nirvikalpa = indeterminate, without parts; 
nirvana = liberation, perfection; ihaiva = here and now, in this very life. 


yad boddhavyari tavedanim atmandtma-vivecanam | 
tad ucyate mayā samyak śrutvātmany avadhāraya |73 ll 


Now I will tell you about that which you must know in the matter of discrimination between 
the Self and the not-sclf. Listen, and then decide about it in your mind. 


The disciple asked about the discrimination between the Self and the not-self in 
V. 51. Now, the Master says he will tell him about it. See V. 2 and 11 on discrimina- 
tion between the Self and the not-self. 


yad boddhavyarh = that which you must know (before one attains knowledge which 
will destroy ignorance and produce liberation, one must first learn to atmanatma 
viveka = discriminate between the Self and the not-self); avadharaya = decide, put into. 


majjasthi-medab-pala-rakta-carma- 
tvagabvayair dhātubhir ebhir anvitam | 
padoru-vakso-bhuja-prstha-mastakair 
angair upangair upayuktam etat \\74ll 


' See BrhUp 2.4.5; 4.5.6, ‘Verily, Maitreyi, by the seeing of, by the hearing of, by the thinking 
of, by the understanding of the Self, all this is known’; also BrhUp 4.5.6. See, on “hearing, 
reflection, meditation’, V. 67, 70, 342, and 365. 

2 See BrhUp 4.4.19, ‘In it there is no diversity’; also BrhUp 2.4.14; 4.5.15. 

* While the concept of liberated-while-living does not occur in the Upanisads, there are many 
references which, directly or indirectly, allude to the idea. See BrhUp 4.4.14, ‘Verily, while we 
are here we may know this’; KaUp.2.3.14, ‘A mortal becomes immortal, attains the Absolute 
even here, when the knots of the heart are destroyed’; MundUp 2.1.10, ‘He who knows that 
which is set in the cave of the heart, he, here on earth, cuts the knot of ignorance’; BrhUp 
3.8.10, “Whosoever, O Gargi, in this world, without knowing this Imperishable . . . departs 
from this world is pitiable’; KenaUp.2.5, "There is truth if a person knows it here and if not 
there is a great loss'; ĪšaUp 1.7, ‘When, to one who knows, all’ beings have, verily, become 
one with his own Self, then what delusion and what sorrow can be to him who has seen the 
oneness?” AitUp 2.1.5-6, ‘While I (Vamadeva) was in the womb I realized (the Self and sub- 
sequently lived a long and productive life)’; Sankara's commentary on BrhUp 4.4.6, The man 
free from desires realizes the Absolute even here’. 

For liberated-while-living-in-a-body (jivanmukti) see V. 72, 318, 419, 429—441, and 552. 
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Marrow, bone, fat, flesh, blood, skin, and 


idermis h ; 
composed of. The body also consists of the EE are the seven substances the body is 


legs, thighs, chest, arms, back, and the head. 


The physical body. is described as consisting of seven substances. If one takes a 
cross-section of the body, one would see, at the center, the marrow which lies at the 
innermost core. In a progressive exteriorization the marrow is surrounded: by bone, 


bone by fat, fat by flesh and blood. The outermost covering consists of skin and the 
epidermis. 


majjasthi = marrow, bone; medah = fat; pala = flesh; rakta = red-colored, blood; 
carma = skin; tvagahvayair = outer layer of the skin, epidermis, cuticle; padoru = legs; 
a back; bhuja = arms; prstha = back; mastakair = head; angair = limbs of 
the body. 


ahari mameti prathitam Sariram 
mobaàspadam sthūlam itiryate budhaib | 
nabho-nabhassvad-dahanānbu-bhūmayah 
sūksmāņi bhūtāni bhavanti tāni 1751 ` 


The body, which is the basis for the delusion of ‘I’ and ‘mine’, is called by the wise ‘the gross 
body’. The sky, air, fire, water, and earth are the subtle elements. 


Because one thinks that one is their body, delusion arises.. All delusions and all 
troubles are based upon the body. There is not a single problem in the world which 
is not dependent upon the body. Think about it. The body is the basis for delusion. 

The five great elements (mahabhita) are space (ākāša), which emerges from sound 
(šabda), air (vāyu) which emerges from touch (sparsa), fire (tejas) which emerges 
from color (ripa), water (ap) which emerges from taste (rasa), and earth (prthivi) 
which emerges from smell (gandha). These five gross elements emerge from the subtle 
essences of the elements (tanmatras). The TaittUp 1.7 speaks of the five-fold division 
(paficikarana). Sce V. 90. It is the theory that every physical object contains all the 
five elements in various proportions. Each of the five elements is divided into two 
equal. parts. One half is reserved for that element and the other half is again split into 
four parts and associated with each of the others. Also see BS 2.4.22. 


aharn = ‘I’; mama = mine; prathitam'= manifested; Sariram = body, that which perishes; 
sthülam = gross body; nabho = sky; nabhassvad = air; dahanambu = water; bhimayah 
= earth; sūksmāņi = subtle; bhūtāni = elements. 


parasparāmšair militāni.bhūtvā 

sthūlāni ca sthila-Sarira-hetavah | 

matrās tadiyà visayā bhavanti 
Sabdadayah parca sukhāya bboktub |76 ll 


i i and form the 
Having united with parts of one another, the elements combine to become gross 1 
gross body. Their five subtle essences, such as sound and the rest, constitute the sense objects 


which contribute to the enjoyment of the enjoyer- 


3 é arsa sigh (rapa), 
The subtle essences (tanmdtra) are sound (sabda), touch (sparsa), : if ; 
taste (rasa), andisiell (gandha). The five elements (mahaba ise sa from pee 
tanmatras as follows: from sound comes space; from touch comes alr; i 
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comes fire; from taste comes water; and from smell comes earth. The tanmátras are 
said to evolve from the tāmasa aspect of egoity according to Sankhya. 


parasparamsair = like one another, mutually; militani = unite, combine, mix; 
sthūla-šarīra = gross body; matrah = made of sense objects (tanmātra); so called in 
the scriptures because of its root form *miyante' or ‘they are made of the sense objects 
too because they are enjoyed’; visaya = bind (from the verb root sinj + vi = ‘to bind’; 
šabdādayah = sound and the rest (touch, form, taste, smell); pañca = five; sukhāya = 
enjoyment; bhoktuh = enjoyer. 


ya esu mitdha visayegu baddha 
ragorii-pasena su-durdamena | 

āyānti niryānty adha ürdbvam uccaib 
sva-karma-dūtena javena nītā W77W 


Those fools, who are bound to the sense objects by the strong chord of attachment which is 
difficult to break, come and go, carried up and down by the powerful emissary of their own 
past actions. 


See MundUp 1.2.8, *Wallowing in ignorance, but calling themselves wise, thinking 
they are learned, the fools go around, hurting themselves badly, like a group of blind 
men, led by a man who is himself blind.’ 

See KaivUp 1.14, ‘Again, the individual, on account of his connection with the 
deeds of his past life wakes up and sleeps’. 

See V. 4, 5, 162, 163, 220, and 549 for fools (mitdha). See also MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7:9; BG 17.5-6. 


müdhah = fools; paša = cord, rope, bond; raga = attachment, greed, passion; 
sudurdamena = difficult to break; düta = messenger, ambassador, negotiator. 


sabdadibbib paūcabhir eva paūca 
paiicatvam apuh svaguņena baddhab | 
kuratiga-matatiga-patanga-mina-bhriga 
narah paūcabhir-aūicitah kim W781l 


The deer, the elephant, the moth, the fish, and the black bee each meet death through their 
bondage to only one of the five senses. What, then, is the condition of the human being who is 
attached to all five? 


"The deer meets death through its attachment to sound. The elephant is caught by its 
desire for touch. The moth meets death due to its fascination for a sight. The fish 
meets death due to its relationship with taste. The black bee meets death due to its 
fascination for smell. A deer can be caught by enticing it with sweet sounds like those 
of a flute. Upon hearing the flute, a deer stands motionless, entranced; an elephant, 
during the mating season, is easily lured by the touch of a female elephant; a moth is 
attracted to the light of a flame not knowing that if it falls into it it will burn; a 
fisherman baits a hook, and a bee is attracted to the odor of a flower. 


Sabdadibhih = sound and the rest; kuranga = deer; mātanga = elephant; patanga = 
moth; mina = fish; bhrūgā = black bee; narah = human being, person, people. 
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dosena tīvro visayak krsna-sarpa-visád api | 
visam nibanti bhoktararn draştārarı caksusāpyayam 1791 


Sense objects arc even more deadly than the poison of a king cobra. The 1 i 
who swallows it, but the former kills by mercly looking at i mado 


A cobra can kill by its injection of poison into its victim. How much deadlier are 
sense objects, which kill upon sight. Sense objects are pleasing, they give instant 
gratification. The moment one comes into contact with a sense object, liking, attach- 
ment, and desire arise. Sense objects appeal directly to the senses and hold out the 
promise of pleasure. There is no consideration for what the consequences will be. In 
this verse, ‘looking’ implies all the sense organs, not only sight. 


tīvro = strong, intense, excessive; visayah = sense obects; krsna-sarpa-visad = poison 
of a king cobra. 


visayāšā mabapasad yo vimuktah su-dustyajāt | 
sa eva kalpate muktyai nànyab satsastra-vedy api |8011 


Only one who is completely free from the great binding chord of sense-attachment, so difficult 
to renounce, is fit for liberation and none else, even though they be versed in the six schools of 
philosophy. 


The six orthodox (sad-āstika-daršana) schools of Indian philosophy are Nyāya, 
Vaisesika, Sānkhya, Yoga, Mīmāmsa, and Vedanta. 


sudustyajat = very difficult to relinquish; visayasamahapasat = desire for sense 
objects itself is the great binding cord; vimuktah = completely free; sa eva kalpate 


muktyai = that person alone has the capacity, competence, possibility for liberation; 
satsāstra = six schools of philosophy. 


āpāta-vairāgyavato mumuksūn 
bhavabdhi-param prati yātum udyatān | 
āšūgraho majjayate'ntarāle 

nigrhya kanthe vinivartya vegāt |81| 


The crocodile of desire catches by the throat those seekers-after-liberation who are snenptoe 
to cross the ocean of worldly existence while having only an apparent detachment and, violently 
snatching them away, drowns them in the middle of the ocean. 


The Self, although always attained, is unattained, as it were, through ignorance; 
when that (ii) is destroyed, as it were, it becomes manifest as if attained; like 


the ornament round one's own neck. . : 3 
Sense objects are like a monster that devours one. This should be obvious when 


ne 5 
one notices that a human being is worn out, becomes exhausted after ene, one : 
sense organs and gorging them with sense objects. After an hour or a dat oreo 
ment, one is tired and wants to go to sleep to recharge pee energy, bro. 
sense objects, instead of vice versa, one should gain energy from them. Bu 

the case. 


āpāta vairagyavatah = those of superficial or apparent detachment; graha = crocodile; 


484 = hope, expectation; majjayate = drowns. 
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visayakhya-graho yena suvirakty-asinā batab | N 
sa gacchati bhavāmbhodheh pārarh pratyüba-varjitab |82 


One who has destroyed the crocodile of sense objects with the sword of steadfast detachment 
attains the other shore of worldly existence, thoroughly frced from all passions. 


This verse and the preceding one convey the essence of the KaUp text, ‘He who is 
unlearned, unmindful, always impure, he does not attain that state; he does not cross 
over the ocean of birth and death. He who is learned, mindful, always pure, he, 
however, reaches that state; he is not born again." 


graha = crocodile; suviraktyasinā = by the steadfast sword of detachment; gacchati 
bhavambhodheh parari = gone to, attains the other shore of worldly life; varjita = 
without; pratyüha = obstacle. 


visama-visaya-mārgair gacchato’naccha-buddheb 
prati-padam-abhighato mrtyur apyesa siddhab | 
bita-sujana-gurūktyā gaccatab svasya yūktyā 
prabhavati pbala-siddbib satyam ity eva viddhi 118311 


Know that obstacles and death plague at every step a person of impurc mind who travels the 
dangerous path of sense-pleasures. Whereas one who lives according to the advice of well- 
meaning friends and of the Master, along with his or her own reasoning, spontaneously achieves 
success. Know this to be the Truth. 


The English word ‘friend’ can be derived from an etymology which means ‘those who 
foster the spirit’. A proverb says that God is one's only friend; for everyone, acquaint- 
ances, wife, husband, children, will all leave one, if not before at least at one's death. 
A friend is someone who will advise one to seek the highest and never deviate from 
that path. The ChanUp says, ‘The learned person who is clever ultimately reaches the 
Gāndhāra country; so, too, here he who is guided by a guru is able to realize the 
Supreme.” 


visama = uneven, inconstant, difficult; visayamarga = path of sense-pleasures; anaccha 
buddhih = of one whose mind is impure; mrtyu = death; siddhi = success; abhighāta 
= infliction of injury; hitasujana = those who have others’ spiritual welfare at heart, 
friends; prabhavati = arises, spontaneously spring forth; satyamity-eva = know this to 
be the truth, without any doubt. 


moksasya katiksa yadi vai tavāsti 
tyajātidūrād visayan visam yathd | 
pīyūsavat tosa-dayā-ksamārjava- 
prasanti-dantir bhaja nityam ādarāt |841 


If indeed you ever have a burning aspiration for liberation, abandon all desires for sense 
objects as if they were poison. With great reverence, daily and always cultivate the nectar- 
Hes virtues of contentment, compassion, forgiveness, calmness,! straightforwardness, and 
self-control. 


| See BrhUp 4.4.23, ‘having become calm, self-controlled . . .’. 
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In verses 76-82, Sankara explained that only bondage wi 
: , l ge will result from attach 
sense objects. Now he explains what should be cultivated. In order to experience 


freedom, one must shun sense objects as if they were poison. Sense objects destroy a 
person. 


See ISaUp 1, *. . . do not covet anyone's wealth’. 

See BG Ch 16, for a list of the divine virtues and the demonic traits. 

See BG 4.17, ‘It is needful to discriminate action, to discriminate forbidden action. 
and to discriminate inaction’. ; 

For references to mumuksutva, see V. 3, 28, 29, 30, 31, 44, 120, and 576. 


kanksa = desire; visarh = poison; tyajātidūrād = abandon, renounce them, don’t even 
think of them; visayan = sense objects; tosa = contentment; daya = compassion; 
ksamā = forgiveness, patience; ārjava = straightforwardness, honesty; prasanti = 
supreme peace, calmness; dantih = self-control; bhaja = revere, adore; nitya = always, 
constantly, eternal; adarat = cultivate, accept. 


anuksanam yat parihrtya krtyarı 
anády avidyakrta-bandha-moksanam | 
dehah parartho’yam amusya posane 
yas sajjate sa sva-manena hanti\|85\l 


Whomsocver gives up what should continuously and always be pursued, namely, freedom from 
bondage born of beginningless ignorance, and instead passionately seeks to gratify one’s body 
which is an ‘other’-object, destroys oneself. à 


A person imagines that they are the body, limited and finite. Then, in this imagina- 
tion, they frantically try to discover how to secure unlimited, infinite happiness 
from this body. To pursue sense gratification involves acquisition activities. All of 
these doing-to-obtain activities are related to the body. However, the body cannot be 
liberated. The physical body is inevitably and necessarily doomed to disappearance, 
one day or another. Birth, growth, death, decay are the body’s fare. Freedom from 
birth, growth, death, and decay is the meaning of liberation. Freedom from bondage 
comes when the knowledge that one has been living in ignorance gives way to the 
thought, ‘I want to stop living in ignorance, I want to be free. 


anuksaņam = always, every moment; parihrtya = completely giving up, to shun or 
avoid; anādyavidyā = beginningless ignorance; deha = body; parārtho'yam =an 
‘other’ than ‘I’; amusya = of such a one; pogane = nurture, support, gratify. 


šarīra-posaņārthi san ya dina didrksati | £ 
graham dārudhiyā dhptvā natin tartion sa gace bati 1861 


Whomever secks to realize the Self through the gratification of the body adi 
to cross a river on tlie hack af a crocodile, thinking it is a log of wood. 


an individual because of a mistaken identification 
order so long as the body lasts. Yet, once there 
x the body, individuality immediately disappears. 


A person considers that they are 
with the body. This identification 
is a firm conviction that ene i 1 


šarīra = body; poga = nutre, supports gratify; 
Nadi = river, 


gralia = crocodile; taru = wood, tree; ee 


| 
| 
| 
| 
| 
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moha eva mahāmrtyuh mumuksor vapur adisul 
moho vinirjito yena sa mukti-padam arhati V 871! 


For a secker-of-liberation, delusion concerning the body is the great death. Those who conquer 
this delusion deserve liberation. 


See BrhUp 3.5.1, *... having overcome the desire for sons, wealth, worlds.’ 


moha = delusion; mahamrtyuh = great death; vapur adisu = in the body and so on, 
i.e., wife, children, relatives, friends, etc. 


mohamt jahi maha-mytyum deha-dāra-sutādisu | 
yarı jitvā munayo yanti tad visnoh paramari padam |881 


Destroy your attachment to your body, wife, children, friends, and so on, which is the great 
death. Conquering these, sages reach the supreme state of Visnu.' 


Attachments destroy, whether they are to harmful objects or to beneficial ones. 
Eventually and ultimately, one must not be attached to anything. ‘I’ and ‘mine’ have 
no existence in themselves. They need a body to exist. The body is their point 
of reference. My wife or my kids are really the body's wife or the body's kids. 
Who am I? 

They know not truth who dream such vacant dreams as father, mother, children, 
wife and friend. The sexless Self, whose. father He? Whose child? Whose friend? 
tā foe is He who is but One? The Self is all in all, none else exists, and thou art 
that. 


moha = delusion; mahamrtyuh = great death; jahi = destroy; deha = body; dāra = wife; - 


suta = friends; adi = and so on, i.e., children, wealth, etc.; muni = sages; visnu = Lord 
Visnu, the All-pervading One; paramam padam - highest step. 


tvan-mamsa-rudhira-snayu-medo-majjásthi-sarikulam | 
pirnarm mūtra-purīsābhyām sthūlam nindyam idamı vapub |8911 


This gross body is abhorrent, for it consists of skin, flesh, blood, arteries and veins, fat, marrow, 
bones, and is full of urine and faeces. z 


See MaitriUp 3.4, ‘It is built up with bones, smeared over with flesh, covered with 
skin, filled with faeces, urine, bile, phlegm, marrow, fat.’ 
See V. 74, 75, 89-94, 156-157, and 396 on the gross body. 


tvan = skin; mamsa = flesh; rudhira = blood; snāyu = arteries; majjasthi = marrow, 
bone; medah = fat; snayu = muscle, tendon, veins. 


panci-krtebhyo bhitebhyab sthūlebkyah pürva-karamana| 


samutpannam idari sthūlam bhogayatanan atmanabl 
avasthā jāgaras tasya stilarthanubhavo yatab 119011 


ī See RV 1.22.20-21; 1.154.5; 10.15.3 and KaUp 1.3.9, *. . that highest step of Visnu'. 
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This gross body is produced by one's previous actions in past lives and is made up of the gross 
elements, formed by the combination of the five gross elements; and is the instrument of an 
individual's experiences. The state in which it experiences gross objects is its waking state," 


Paūcikaraņa is a technical philosophical term to describe the evolution of primordial 
nature (prakrti) into the physical universe. It consists of a mixture of different parts 
of the five elements in certain proportions. First, the aggregate of each of the five 
elements (space, air, fire, water, earth), is divided into equal parts. Then, each half is 
subdivided into four parts followed by taking one-eighth of the five elements and 
mixing it with the half part of each of the elements. Thus space, for example, consists 
of half of that element plus one-eighth of each of the other four elements, and so on: 
The ChUp 6.3.3 speaks of the admixture of three elements (earth, fire, water) only. 

Pūrva karmas are actions performed in previous lives. If there are only purely 
meritorious (punya) actions involved, one is born in a divine body; if there are only 
purely demeritorious (papa) actions involved, one is born in a subhuman body. If 
there is a mixture of the two, one is born in a human body. 


paficikarana = guintuplication, the combination of the five gross elements by the 
admixture of different parts therein; pirva-karma = previous actions; jagrat avastha 
= waking state. 


bahyendriyaih sthitla-padartha-sevart 
srak-candana-strī ádi vicitra rūpām | 
karoti jīvah svayam etad ātmanā 
tasmāt prasastir vapuso'sya jāgare |1911 


An individual, identifying himself with the gross body, enjoys gross objects of diverse shapes 
and forms such as garlands, sandalwood paste, women, and so on by means of the external 
sense organs. Therefore, the body's importance is in the waking state. 


Because one has a physical body, one is able to enjoy all the myriad things of the 
world. It is due to one’s identification with the body that all pleasure and pain arise. 

See KaivUp 1.12, ‘The same self deluded by maya attains a body and performs all 
actions.’ 


bahyendriyaih = by the external sense organs; vicitra rüpa = diverse forms; srak = 
garlands; candana = sandalwood; stri = women; adi = and so on, etc; sthüla pictus 
sevam = enjoyment of gross objects; jiva = individual; svayam karoti = does itself. 


sarvo-api babyah sanisdrab purusasya yad dsraydb | 
viddhi deham idari sthilant grbavad grbamedhinah 1921 


Know that this gross body is the foundation upon which rests an individual's entire interaction 
with the external world and is like a house to a houscholder. 


n one is born in a body. It is an fact that if there 


The world comes into being only whe it if th 
mes into being only inal a 
is no body, there is no world, This is a fact even if it seems to be counter-intuitive. 


Y————áÀÀ 7 "ii. : 
* See MandUp 3; 9 ‘Perceiving what is outside... enjoying gross things Al 


the waking state, he attains satisfaction by the 


so KaivUp 1.12, ‘In 


varied enjoyments of women, food, and drink.” — 
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Find out if you are the body. Who was born first, you or the world? If one gives first 
place to the world, one is bound. Of course, one's body remains in the world, but one 
is not deluded by that. Don't ask the mind to confirm that which is beyond the mind. 
Birth is merely the idea, ‘I have a body’. But I am not the body? A body may be there 
or not — what difference does it make? The body is like a room. It is there, but one 
need not live in it all the time. 


bahyah = external; sarhsārah = empirical existence, worldly life, the wheel of birth and 
death (from the verb root sr = ‘to flow’ + sam = ‘together’); āšraydh = foundation; 
grhavad = like a house; grhamedhinah = of a householder. 


sthūlasya sanibhava-jara-maranani dharmah 
sthaulyādayo babuvidbàb šišutādyavasthāb | 
varnasramadi niyama bahudhamayah syub 


à pūūjāvamāna-baburmāna-mukbā visesáb 119311 


The essential properties of the physical body are birth, decay, and death. It has many states of 
various kinds, such as fatness, thinness, infancy, youth, and so on. It is subject to the rules and 
duties of caste, class, stages of life, lineage and so on, as well as to various kinds of afflictions. 
It is subject to different kinds of wership, honor, dishonor, respect, and so on. 


sarnbhava = birth, origination; jara = old age; maranani = death; dharmah = essential 
properties, quality; sthaulyadi = excessive growth, fatness, and so on, i.e., thinness, 
infancy, youth, etc; bahuvidhah = of various kinds; šišuādya = childhood and so on, 
i.e., infancy, adult, etc; varnasramadi niyama = the rules of caste or social class. 
stages of life, family, lineage; bahudhamayah = various afflictions or ailments; pūjā = 
worship, honor, ritual; avamana = dishonor; bahumāna = high esteem, respect. 


buddhindriyani Sravanam tvag-aksi 
ghrāņari ca jihvā visayavabodhanat I 
vak-pani-pada gudam-apy-upasthah 
karmendriyāņi pravaņāni karmasu 1941 


The ears, skin, eyes, nose, and tongue arc known as the organs of knowledge, for they give 
knowledge of external objects. The mouth, hands, feet, anus, and genitals are the organs of 
action for their tendency to work. 


The five conative (karmendriya) sense organs are the organs of speech (vāk), compre- 
hension (pani), movement (pada), excretion (pāyu), and generation (upastha). The five 
cognitive (jRanendriya) sense organs are the organs of knowledge. They are the organs 
of hearing (šrotra), touch (tvak), sight (caksus), taste (rasana), and smell (ghrāņa). 


buddhīndriyāņi = organs of knowledge (jfanendriya); šravaņam = ears; tvag = skin; 
aksi = eyes; ghranam = nose; jihvā = tongue; vàk = mouth; pani = hands; pada = fect; 
gudam = anus; upasthah = organs of reproduction; karmendriyani = organs of action. 


nigadyate'ntabkaranari mano dhir 

ahamkrtis cittam iti sva-vritibhih | 

manas tu samkalpa-vikalpanadibhib 

buddbib padarthadhyavasaya-dharmatab \\95\l 


Nee eee nee RÀ 


ki 
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According to its different functions, the inner organ is known as the mind, the intellect, the ego, 
and the conscious awareness. The mind is responsible for thinking. The intellect determines, 
doubts, and imagines in various ways as well as apprehends the real nature of a thing, 


The antabkarana is the internal organ or the inner instrument. It is comprised of the 
intellect, the mind, the ego and the tonsciousness (buddhi, manas, abankara, and cit) 
according to Advaita Vedanta. It is the seat of the functions of the senses as distinct 
from their outer organs. It receives and arranges what is conveyed to it through 
the senses. It reflects objects by its relation to the Self (atman). The perceived varia- 
tions of different individuals’ cognitions are due to the differences in their respective 
antabkaranas. The inner organ functions by streaming out to an object, illumining it, 
assuming its shape, and then cognizing it. See also V. 105 on the internal organ. 


antahkaranam = inner ogran (comprised of manas/mind, buddbi/intellect, ahamkaral 
ego, and citta/conscious awareness or apperception); mano = mind; dhir = intellect; 
aham krti = egoism; cittam = consciousness; sva-vrttibhih manas = the mind is 
responsible for its own fluctuations; samkalpa-vikalpa-nadibhih = -the intellect 
determines (samkalpa), doubts, and imagines (vikalpa) in various ways; buddhih 
padārthādhyavasāya-dharmatah = the intellect apprehends (adhyavasaya) the real 
nature (dharma) of things, objects of experience (padartha). 


atrābhimānād aham ityahamkrtib | 
svarthanusandhdna-gunena cittam 9611 


In this way, the ego brings about attachment to the body. The mind-stuff is that which 
investigates/illumines things that interest it. 


To take one’s stand in the mind means that all one sees will be in and of the mind. 
The mind is often said to be one’s enemy and one’s friend. 


atra = in this way; abhimana = attachment, pride, egoism; aham-krtih = egoism, the 
*T-maker; anusandhāna = investigation, enquiry, awareness. 


prāņāpāna-vyānodāna-samānā bhavatyasau pranab | 3 
svayam eua vriti-bhedāt vikrti-bhedāt suvarņa-salilādivat 1971 


Like gold! and like water,” according to its functions and modifications, one and the same life 
breath becomes ascending breath, descending breath, diffusing breath, up-breath, and digestive 
breath." 


Different names are associated with the varied mutiplicity which appears as the world. 
These names appear to distinguish one thing from another. But even as the same 
individual may be called ‘father’, ‘husband’, ‘son’, ‘Devadatta’, or farmer’, etc., SO 
too the Absolute is called by many names. The names change, but the const 
Reality remains the same. Gold is distinguished by various names and forms like 


' See ChanUp 6.1.5, ‘Just as... by one nugget of gold, all that is made of gold becomes. 
k : igi t CO} or iron, but was 
2 Re tā VACHES pe the point of convergence of all the waters.” 
* See BrhUp 1.5.3, ‘Out-breath, in-breath, diffused-breath, Te 

of breathing, they are all simply breath’; see also BrhUp 3.2.9; ChanUp 
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rings, bracelets, and necklaces. But even as the names and forms undergo change, the 
gold remains as it is. , 

The breath (praza) is thought to have five aspects: prāņa or the vital ascending 
breath; apāna or the descending breath; vydna or the diffusing breath circulating in 
all the limbs of the body; dāna or up-breath which is responsible for eructation, 
speech, and ascent of higher states of consciousness; samānā or the digestive breath. 


prana = vital breath; apana = descending breath; vyāna = diffusing breath; udāna = 
up-breath; samānā = digestive breath; vrtti-bhedāt = fluctuations; vikrti-bhedāt = 
modifications; suvarņa = gold; salila = water. 


vāgādi paiica šravaņādi paūca 
pranadi-paricabhra-mukhani paiica | 
buddhyuādy avidyápi ca kāma-karmaņī 
puryastakam stiksma-Sariram-ahub 119811 


——— 


The subtle body! is an aggregate of the five beginning with specch, the five beginning with 
the ears, the five vital airs beginning with inhalation, the five clements beginning with space, the 
intellect and so on, and ignorance, desire, and action; these eight cities together constitute the 
subtle body. 


the subtle body. They are called the prámamayakosa, manomayakosa, and 

vijfiánamayakosa. The subtle body consists of the internal organs (buddhi, ahankāra, 

and manas), the organs of knowledge (jūānendriya), the organs of action 

(karmendriya), and the five vital airs (prāņa). It is also called the linga-šarīra or the 
| astral body. See V. 99, 102, 297-298, and 396 per the subtle body. 


vāgādi paūca = the five composed of speech and so on; $ravanádi parca = the five 
composed of hearing and so on; prāņādi-paūcābhra = the five-fold breath; mukhàni 
paūca = the five subtle elements; buddhyuady = intellect and so on; avidyāpi = igno- 
rance and so on; kama = desire; karmani = action; puryastakam = eight cities, towns; 
suksma-Sariram = subtle body. 


| 
M 
The sheaths of vital airs (prāna), mind (manas), and knowledge (vijfiana) constitute 
» 


idam Sariram Srnu sitksma-samjnitam 

| lingam tvapaficikrta-bbüta-sambbavam | 
savásanam karma-phalanubhavakam 

svajnanato'nadir upādhir átmanab 9911 


Listen! This subtle body, also known as the ‘indicative body’, arises from the elements before 
they have undergone subdividing and combining with each other.? It is made up of the residual 
_latent impressions of its past actions. It cases an individual to experience the fruits of one’s 


past actions. Brought about by its own ignorance, it is the beginningless limitation super- 
imposed on the Self. 


p See MandUp 4, ‘The second quarter is taijasa, the brilliant one, situated in the dream state, 

perceiving what is inside, possessing seven limbs and nineteen mouths, and enjoying renne 

things’; 10, ‘The second constituent phoneme or “u” is taijasa, situated in the dream state- 
See V. 75 and 90 on the subdividing and combining of the elements. 
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The body is the not-self because it is a product of food (annakāryatvāt). Whatever i 
produced must also decay, and thus the body cannot be the Self. Past pane 
to reside, latent, in the subtle body until their time to manifest arises. 


lingam = indicative, mark, characteristic (from the verb root ligi = ‘what reminds’); 
anadir = beginningless; upadhir = limitation, adventitious condition, vehicle, limiting 
adjunct; savasanam = residual latent impressions; karma phalānu-bhāvakarh = experi- 


ence the fruits or effects of one’s previous actions; svajnanato = brought about by 
one’s own ignorance. 


svapno bhavaty asya vibhaktyavasthā 
sva-mātra-šeseņa vibhāti yatra | 

svapne tu buddbib svayam eva jāgrat- 
kālīna nana-vidha-vasanabhih | 
kartrādi-bhāvan pratipadya rājate 
yatra svayam-jyotirayam parātmā 10011 


Dream is a state different from this where the intellect shines by itself, by taking on the role of 
the agent, and by the various residual impressions of the waking state, while the supreme Self is 
sclf-luminous. 


The enquiry into the nature of the three states of experience (avasthd traya vicara) is 
a practice employed by Advaitins to teach the real non-dual nature of the Self. The 
paradigm for it is found in MandUp 4.10. The three letters which comprise the om 
(a-u-m) represent the three forms (waking, dreaming, deep sleep) of the Self. In the 
dreaming state, the Self revels in a world of images, and its experiences are subtle. 
The Self is said to be dreaming when it creates a world of its own from the impres- 
sions of its waking experience. It docsn’t need the help of the sense organs nor 
of external light. The dream state reveals that the Self does not really act and is 
unattached in dreams, even though the Self appears to roam far and wide and play 
with many objects. When one awakes, one realizes one hasn't done anything or gone 
anywhere. Thus, the dreaming state reveals that a person can create an entire uni- 
verse and does not need the help of an external light to do so. 

When a pērson dreams, he has no use for the external sense organs. There are no 
chariots there, no roads, no physical objects. The dreamer takes with him impres- 
sions from the world of waking and fashions for himself chariots, roads, and so on. 
He creates a world of his own. The soul goes, as it were, out of its nest (the physical 
body) and returns to itself, while the breath preserves the body. The objects and 
enjoyments in dream are all of the soul’s own making. The self there is its own light. 
As a great fish goes along both banks of a river, so does the self go along in both 
these conditions, i.e., waking and dreaming. As a hawk, having flown around here 
and there in space, becomes weary, folds its wings and is borne down to its nest, so 
the soul hastens to that state where, asleep, it desires no desires and sees no dreams. 
All distinctions then become lost. i Secr 

See MandUp 4; 10; also KaivUp 1.13, "In the dream state, the self experiences. 
happiness or sorrow in the worlds created by its own imaginations’. See V. 100-101, 
165, 17. 456—457 on the dream state. $e T 

See us Fike 11 ds as it is seen that a sword shines when it is drawn from its 
sheath, so the Knower, separated in the dreaming state from cause and effect, is xm 
to be self-effulgent. See V. 153, 191, 213, 219, 221, 240, 508, and 536 on being 
self-luminous. ‘In the golden space of the heart dwells the Absolute, without parts, 
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without stain. Pure, the light of lights. This light is reflected in all. That shining, 
everything shines’ (MuņdUp 2.2.10-11). 


svapno = dream; sva-mátra = by itself; jagrat = waking state; vasanabhih = residual 
impressions, latent tendencies, predispositions; kartradi-bhavarn = the attitude of the 


doer, doership; pratipadya = attaining; rajate = shines; svayamjyoti = self-luminous; 
paratma = supreme Self. 


dhi-matrakopadhir ašesa-sāksī 

na lipyate tat-krta-karma-lesaib | 
yasmād asangas tata eva karmabhir 

na lipyate kiñcid upādbinā krtaih (101 ll 


Dream is a state different from this where the intellect shines by itself. In dreams the intellect by 
itself takes on the role of the doer and so on, owing to the various residual impressions arising 
from the waking state. In this condition, the supreme Self shines in its own glory, limited only 
by the intellect. Witness of everything, the Sclf is not tainted by any action the intellect per- 
forms. Since it is entirely unattached, it is never tainted by any action done by the superimposed 
limitations. 


The saksin and the individual are distinguishable, though not separable. The saksin is 
not identical to the Self, because the saksin is always associated with the antabkarana. 
This association is both real and potential. It is real in the waking and dreaming 
states. It is potential in the deep sleep state (thus the individual loses his individuality 
in deep sleep). See KaivUp 1.18, ‘In the three states of consciousness whatever appears 
as the object of enjoyment or the enjoyer or the enjoyment, I am different from them, 
the witness, pure consciousness, the eternal Siva’ (sāksī). See V. 127, 137, 159, 212, 
213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 for 
references to witness (sāksī). 

See KaivUp 1.14 , ‘... on account of the individual's connection with the deeds of 
their past life.’ 

See V. 100 on the dream state. 


dhi = intellect; sāksī = witness; asangas = unattached; na lipyate = pure or undefiled. 


sarva-vyāprti-karaņari lingam idari syād cidatmanah purisah | 
vāsyādikam iva taksnah tenaivātmā bhavaty asango' "yam I 1021I 


As the tools of a carpenter are his instruments, so this subtle body is the instrument for all 
activities of the Self, which is of the nature of consciousness. For this reason only, the Self is 
perfectly unattached. 


What is the nature of this one and non-dual Brahman? ‘Consciousness is Brahman.’ 
(AitUp 3.1.3, Prajūānam brahma). Consciousness can assume many forms without 
endangering its non-duality. Even while being aware of the many, consciousness Its 
does not cease to be one. Everything is rooted in consciousness. And even after the 
myriad possible objects are eliminated, consciousness will still remain. 

By naming the Absolute Brahman, it takes on an appearance to thought of an 
absolute object — the only thing worth pursuing in a universe of change. But by declar- 
ing that ‘consciousness is Brahman’, a radical transvaluation occurs. One's natura 
tendency is to move towards the supreme object, the other, a transcendent God. By 


————————————— À1 


—(f-. 
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declaring that Brabman is one and non-dual, as well as consciousness, a reversal of 
thought occurs. Where there.is no duality, there is no thinker and no thought; there 
is no knower and no known. One's search for the ultimate object becomes a logical 
impossibility. And as each individual is already a conscious being, there is nothing 
“outside? or lacking to be gained anew. One need only get rid of the superimpositions 
which cloud the ever-present consciousness. 
See V. 98-99, 102, 297-298, and 396 on the subtle body. 


lingam = subtle body; cidatmanah = the Self who is of the nature of consciousness; 
tenaiva = for that reason only; asanga = devoid of association, unattached. 


andhatva-mandatva-patutva-dharmah 
saugumnya-vaiguarya-vasád hi caksusab | 
badbirya-mitkatva-mukhas tathaiva 
šrotrādi-dharmā na ti: vettur ātmanah (10311 


Blindness, weakness, and sharpness are conditions of cyesight due to fitness or defect. Likewise, 
deafness, dumbness, and so on, belong to the ear, mouth and so on, but never to the Self, the 
knower. : 


False knowledge (mitbya jana) differs from right knowledge (viveka jnana). The 
four pall-bearers know the heavy weight of the corpse they carry. Discriminatory 
knowledge knows the real weight of the body versus a false identification of the'body 
which considers it light. The physical body no more belongs to the Self than does 
blueness belong to the sky. The notions of ‘I’ and ‘mine’ are no more properties of the. 
Self than leanness or clothes are. They are objective and subject to cessation. Even 
as fire does not burn up in its own heat since heat is of its own nature, so, too, if the 
not-self were the Self it could not be known as an object (since the two would not be 
distinct). However, the Self knows the not-self as an object and thus the two must be 
distinct. 
Sce BrhUp 1.5.1-3, annam brahma. 


andhatva = blindness; mandatva = weakness, inflammation; patutva = sharpness; 
dharmah = conditions, qualities; saugunya = fitness, good qualities; vaigunya = 
defective, absence of qualities; caksusah = eye; badhirya — deafness; mükatva = dumb- 
ness; mukhās = mouth; srotrādi = ear and so on. 


ucchvasa-nissvasa-vijrmbhana-ksut- 
prasyandanadyutkramanadikah kriyab | 
prāņādi-karmāni vadanti tajjnáb 
pranasya dharmāvašanā-pipāse \\104ll 


Those who know say that inhalation, exhalation, yawning, sneezing, secretion, leaving the body, 
and so on are physiological functions of the vital breath, and hunger and thirst are qualitics of 


the main vital breath. 
These functional properties of the vital breath (prāņa) are known as upaprāztas. 


ss i A TA Seren ott = ing; = hunger; 
ucchvāsa = inhalation; nissvasa = exhalation; vijrmbhaņa = yawning; ksut = hur oe 
prasyan = secretion; danādyutkramaņādi = leaving the body, and so on; pipāse = 
thirst. 


ET rmt 
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antab-karanam etesu caksur ādisu varsmaņi | 
abamityabbimanena tisthatyābhāsa-tejasā 10511 


The inner organ has its seat in these, the eye and other organs of the gross body and identifies 
itself with them as ‘I’, endowed by the reflecting effulgence of the Self in it. 


The internal organ is the connecting link between the Self and the not-self; it is that 
which makes the Self appear as many; it is because of it that the Self, although free 
of action and attributes, appears to have them; it makes the non-relational Self rela: 
tional, as it were. The internal organ assumes the form of an external object and, 
being illuminated by the Self which is reflected therein, then seemingly is a knower. 
Though it pretends to be the seer, this is a false claim, for the Self alone is the seer and 
all else is the seen. Every kind of knowledge claim one makes, such as ‘I know this’ or 
‘I experience this’ reveals the connecting role of the internal organ - on the one hand 
with objects and on the other with the Self. In the absence of the internal organ, the 
Self has no relation with anything. 


antahkaranam = inner organ; caksur = eye; varsmani = in the gross body; 
ahamityabhimanena = identification or conceit, egoism that ‘I am’; ābhāsa-tejasā = 
reflection of effulgence. 


ahamkarah sa vijiieyab kartā bhoktāblimānyayam | 
sattvadi-guna-yogena cavastha-trayam ašnute |1061 


Know that, by identifying itself with the body, the ego thinks of itself as the doer, the enjoyer, 
the experiencer and, in conjunction with the three qualities, sattva and so on, it assumes the 


three states. 


See V. 105 in regard to this verse. 

See V. 112-121, 176, 181, 279, 303, and 362 on the three qualities. 

See SvetUp 1.9, ‘Indeed, there is another one who is unborn, connected with the 
enjoyer and the objects of enjoyment.’ 


ahamkarah = ego, ‘I’-maker; karta = doer; bhokta = enjoyer; abhimanyayam = 
experiencer, pride, conceit; sattvadi-guna = the quality of purity (sattva, rajas, tamas); 
avasthātrayam = the three states of existence or waking, dreaming, deep sleep; 
asnute = attains. 


visayanam ānukūlye sukhi dubkhi viparyaye 
sukhart dubkbant ca tad-dharmah sadānandasya nātmanab |107. 


When sense objects are pleasurable, one is happy and miscrable if they are otherwise. Happi- 
ness and misery are characteristics of the ego and not of the Self, which is ever blissful.' 


Pain is the price of pleasure. Pleasure is the reward of pain. Pleasure is but a moment 
between two miseries, and misery is but a moment between two pleasures. Both come 
and go, pass and return, not staying long. Thus, one should accept both with an 
equal mind and reside in the Self which is ever blissful. 


| See TaittUp, anando brahma; vijūānamānandam. 
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visayāņām = sense objects; sukhi sukharn = pleasurable, happy; z RE 
miserable, unhappy; sadānandasya = ever, eternally VISI S i 


ātmārthatvena hi preyān visayo na svatab priyah| 
svata eva hi sarvesām ātmā priyatamo yatab (10811 


Sense objects are dear only for the sake of the Self; they are not dear by themselves for the 
reason that the Self alone is dear to all, by its very nature. 


See BrhUp 2.4.5, Yājūavalkya's teaching to his wife, Maitreyi: ‘Not for the sake of all 
things, but for the sake of the Self are things dear.’ See also BrhUp 4.5.7. 


tata ātmā sadānando nāsya dubkham kadācana | 
yat suguptau nirvisaya dtmanando'nubbityate | 
šrutib pratyaksam aitihyam anumānani ca jāgrati |109l 


The Self is ever blissful and never suffers misery. In dreamless sleep,! when there are no 
sense objects, the bliss? of the Self is experienced. This is clearly attested to by the scriptures, 
perception, tradition, inference, and the waking statc. 


Sankara declared that Truth must not proclaim something absurd or nonsensical. 
Ultimately, experience must be the touchstone. Experience (anubhava) is the ultimate 
bedrock for Sankara. Further, Sankara posits that this Truth or Being can only be 
known through Scripture. However, it is not just any scripture statement that is 
meant. As Vacaspati said ‘It is purportful Scripture that is authoritative, and not 
Scripture as such’ (Bhamati p. xiv). Scriptural truths are derived from inner experi- 
ential truths, and from such insights Sankara expounded the significance of human 
existence and the world. 

‘Deep state’ is a state wherein there are no experiences, no desires, no objects, no 
dreams. The Self is one, without the distinction of seer and seen. There is no knower, 
no knowing, no process of knowledge. The very ideas of within and without have no 
meaning here. There is no seeing of objects and yet sight remains: ‘The sight of the 
seer is never lost because it is imperishable.’ 


susupti = deep slecp; Srutih = primary scripture; pratyaksam = perception; aitihyam = 
tradition; anumanam = inference; jágrati = the waking state. 

avyakta-nāmnī paramesa-sakthi 

anády avidyā tri-guņātmikā parāl 

kāryānumeyā sudhiyaiva maya 

yaya jagat sarvam idan prasūyate ll LO tl 


āyā) i i i Lord. It is 
That-which-is-not (māyā) is called the unmanifest. It is the power of the supreme Lord. It i 

beginnt Rr The three qualities are its constituents. ]t is superior to their os 
and has to be inferred, by the wise whose intellect is in accord with scripture, from the effects 


it produces, It is this which gives birth to the entire world. 


' See MandUp 1.5, ‘sees no dreams. — .—. Sin 
See MandUp 1.5, ‘consisting of bliss, enjoying bliss’. 
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This is a controversial verse in the Vivekacitdamani as it gives a very precise definition 
of māyā. Some scholars maintain that Sankara never gave such a definition in any of 
his indisputable works (see my Introduction, p. 16). Within the Advaita tradition, 
avidyāfmāyā has been defined as having six defining characteristics: it is beginningless 
(anādi); it is terminated by right knowledge (jūāna-nivartya); it veils and projects 
(avarana and viksepa); it is indefinable (anirvacaniya); it is of the nature of a positive 
existence (bhāvarūpa); and it is located either in the individual (jīva) or in the Abso- 
lute (Brahman). 

The three qualities (trigunās) are the ultimate building blocks of the material and 
mental universe. They are the indivisible atoms-of everything. They are not merely 
parts, qualities, properties or ingredients of primordial nature (prakrti). They are the 
very material of prakrti. There are an almost infinite number of guzas of threc differ- 
ent types and, by way of combination and perpetual recombination, they produce 
multiplicity. This theory is very much like nuclear physics or contemporary field 
theory with localizations of fields. Nature is like a quivering force field which is 
undergoing continuous transformations. 

The word *mayd' may be creatively derived from ‘ma-ya’ or ‘that which is not’. See 
BG 7.14; 18.61 on maya. Sce V. 67, 110—112, 125, 245, 406, 497, and 574 on maya. 


avyakta = unmanifest; paramesa-sakthi = the power of the supreme Lord; anādi = 
beginningless; avidyā = ignorance; triguņātmikā = that to which the three qualities 
pertain; para = superior, highest; kāryānumeyā = to be inferred from its effects; 
sudhiya = by the wise, those with a good intellect; maya = the principle of appearance, 
illusion, ‘that which is not’; jagat = world; sarvam idarh = all this; prasūyate = to 
press out, to give birth to. 


san-nāpyasan-nāpy-ubhayātmikā no 
bhinnāpyabbinnāpyubhayātmikā no | 
sānigāpyanangāpyubhayātmikā no 
mabadbhuta'nir-vacaniya-ritpà 1111 


It is neither rcal nor unreal nor both; it is neither undifferentiated, nor different, nor both; it 
neither has parts nor is partless nor both. It is supremely wonderful and of an inexpressible 
form. 


This doctrine has given many the impression that Sankara claims the empirical world 
is unreal, illusory, non-existent. This impression is in necd of a great deal of clarifica- 
tion. Sankara never denied that the physical world of plurality appears real enough 
to those who live within it. Nor would Sankara deny that it makes sense to say that 
the waking state of consciousness is a public phenomenon and can be said to be the 
‘real world’ in contrast to the ‘private life’ of the dreaming state. Further, Sankara 
would agree that within the physical world individuals may distinguish between 
what appears to be the case and what is actually the case. 

ankara accepts that a datum, any datum, is a datum or perceived object which is 
irreducible to the perceiving subject. In this sense, epistemologically, Advaita is a 
realistic school. Still, if there is a level of experience which transcends the subject- 
object dualism, then, at that level, duality is transcended or sublated. This in no way 
alters the fact that the subject and object are correlative terms and one should never 
think of retaining the subject while also reducing the object to the subject. One should 
never confuse Advaita with various types of subjective idealism. The Self is not a 
conglomeration of parts; of subjects and objects somehow reduced to one giant sell. 
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Mey because one maging that they are one small entity in a universe of infinite 
PORE us not make it so. ankara avers that there is the Self — not ‘my self and 
his self’ and ‘her self and ‘itself’. Because one is misled by the diversity of names and 
forms, minds and bodies, one imagines multiple selves. Simply because there are 
bodies present does not necessarily mean that one is a body. The body or mind may 
be like a room — it is there, but one need not live in it all the time. There is space 
within a jar and outside the jar. To identify with the space within the jar and.then 
to declare that one is limited is a false view of what space is. Merely because one 
identifies does not make it so. 

ankara avers that anything which is experienced is real, at one level or another. 

Therefore, Sankara's epistemology is realistic and posits that every cognition points 
to an objective reference — whether correct or erroneous. The question becomes: 
exactly how real are the things that are experienced in the empirical world? Sankara 
replies that the things of the empirical world are real so long as the empirical order 
lasts. Thus, according to Sankara, the real is that which lasts, which suffers no 
contradictions, which is eternal and unsublatable. Things of the world may be said to; 
be real until they suffer sublation. Thus, they are called ‘what is other than the real or 
the unreal’ (sadasat vilaksana), illusory (mitbya), or indescribable (anirvacanīya). 
Since they are cognized, they are not unreal (asat). Since they are sublated, they are 
not real (sat). By this criterion, Brahman alone is absolutely real, never being subject 
to contradiction. All else can be called ‘real’ only by courtesy. The distinction between 
one individual and another, the existence of a plurality of things, the attribution of 
attributes to the Absolute are all concessions to the Truth made from the relative 
point of view. However, to bring out the full implications of the term ‘advaita’, it 
should be noted that such expressions as ‘absolutely real’ and “from an absolute point 
of view’ are merely contextual. They are used only by way of contrast with all that 
is not real. In no other sense can Brahman/Atman be called real. If one accepts the 
empirical world of plurality, then such expressions are meaningful. But to one who 
has realized the Truth, these expressions lose their significance. 

Sce ŠvetUp 6.19, ‘without parts’ (niskalam); also 6.12. 

See V. 67, 110—112, 125, 245, 406, 497, and 574 on maya. 


sat = real; asat = unreal; ubhaya = both; abhinna = undifferentiated; bhinna = 
differentiated; sangha = collection, parts; asangha = without parts, indivisible; 
adbhuta = wonderful, marvelous; anirvacaniya = inexpressible, inexplicable, ineffable, 
indeterminable. 


Suddhadvaya-brabma-vibodhanasya 
sarpa-bhramo rajju-vivekato yatha | 
rajas-tamas-sattvam-iti prasiddha 
gundstadiyah prathitaib svakaryaib 11121 


à izati j illusion of 
Maya can be destroyed by the realization of the pure, non-dual! Absolute, just as the il 

a Sahat decore, by is discriminative knowledge of the rope. Its qualities are well known 
by their actions and are called rajas, tamas, and sattva. 


When one recognizes that the water one sees in a desert is merely a mirage she 
water disappears; when one realizes the snake one sees is merely a rope, the snake 


1 See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1-1-1. 
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disappears; when one realizes that the man one sees is merely a post, the man dis- 
appears. Māyā is inferred from its effects even if those effects are but erroneous 
superimpositions. 

See V. 106, 112-121, 176, 181, 279, 303, and 362 on the three qualities. 

See V. 67, 110—112, 125, 245, 406, 497, and 574 on maya. 

See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 405, 407, and 550 on snakes. 


guddha = pure, stainless; advaya = non-dual; brahma = Absolute; vibodhanāšyā = 
destroyed by the realization; sarpa = snake; bhramo = illusion, error; rajju = rope; 
rajas = active, energy, passion; tamas = darkness, inertia, dullness, that which resists 
activity; sattva = pure, illuminating, joy; prasiddhà = well-known; guna = quality, 
attribute, characteristic, rope, constituent; the three basic attributes of nature (prakrti). 


viksepa-sakti rajasab kriyātmikā 

yatab pravrttib prasrta puranil 
rāgādayo'syāh prabhavanti nityam 
dubkhadayo ye manaso vikarab |1131 


Rajas is projecting power. Activity is its nature. From it commences the well-known ancient 
flow of creation. From this mental modifications such as unhappiness and attachment arc 
continuously produced. 


Rajas is energy; activity; stimulation; dynamism. It derives from raj/ranj = ‘to glow, 
be brilliant’ and it represents the principle of discontinuity or change. See V. 114 on 
rajas. 

As was noted earlier; 7nāyā is said to have the twin powers of both concealing 
(avarana) and projecting (viksepa). First, Reality is concealed (which is the tamasic 
power) and then, insidiously, that which is not real is projected upon the Reality. 


viksepa-Sakti = projecting power; kriyātmikā = activity; prasrtā = well-known; purāņī 
= ancient; rāgād- = attachment; duhkhadi = unhappiness; manaso vikarah = mental 
modifications. 


kamah krodho lobha-dambhady-asitya- 
ahamkarersya-matsaradyastu ghorā | 
dharmd ete rajasab puripravrttib 

yasmad etat tad rajo bandha-hetub 1141 


Desire, anger, grecd,' pride, jealousy, egoism, envy, miserliness, and so on, arc the terrible 
characteristics of rajas and from which an individual’s worldly tendencies spring. Rajas, there- 
fore, is the cause of bondage. 


In Indian thought, the vices are compared to a terrible crocodile. They are the cause 
of bondage in both this world and the next. They are said to be characteristics of 
rajas since action induces a person to desire. : 
See BG 14.7, 'Know rajas to be of the nature of passion, the source of thirst, desire; 
andattachment; it binds fast, O Kaunteya, the embodied one by attachment to action. 


| See BG 14.12, ‘Greed, activity, the undertaking of actions, unrest, longing — these arise, O 


best of the Bharatas, when rajas is predominant." 
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kamah - desire, pm lust; krodho = anger; lobha = greed, covetousness; dambhady 
= ostentation, pride; abhyasūyā = jealousy; ahamkara = egoism; irsya = 2 
= selfishness; ghorah = terrible, dreadful, frightful. a 7 


esāvrtir nāma tamo-gunasya 

šaktir yaya vastvavabhāsate'nyathā | 
saisd nidánarii purusasya samsrteh 
viksepa-sakteb pravanasya hetub W1151l 


The power of tamas is a veiling power. It makes things appear to be other than what they are. 
It is this which is the original cause of an individual's transmigration and is the cause of the 
origination of the action of the projecting power. 


Tamas is inertia, or darkness. It derives from the root tam meaning ‘to be exhausted, 
become rigid’. It is that which represents the principle of continuity. See V. 116-118 
on tamas. 

See BG 14.8, ‘Know tamas to be-born of ignorance, deluding all embodied beings; 
it binds fast, O Bharata, by heedlessness, indolence, and sleep.’ 

See V. 115-117, 141, 146, 344, 345, and 348 on veiling power. 


vastvavabhāsate'nyathā = things appearing other than; nidanar = original cause; 
purusasya samsrteh = individual transmigration. 


prajūavān api pandito'pi caturo'py-atyanta-sūksmārtha-drg- 
vyalidhas tamasā na vetti bahudhā saribodbito'pi sphutam 
bhrāntyāropitam eva sādhu kalayatyālambate tadguņān 
hantasau prabalā duranta-tamasah šaktir mabantyávrtib Wl 16ll 


Even the wise and learned and those who are expert in reasoning and adept in understanding 
the subtlest meanings of words, if overpowered by famas, do not realize the nature of the 
Self even if it is repeatedly and clearly explained in various ways. Such individuals consider to 
be real what has simply been superimposed by delusion: and then attach themselves to its 
attributes. Alas! The dreadful concealing power of tamas is great indeed. 


See KaUp 2.5, ‘Walling in ignorance, but calling themselves wise, thinking themselves 

learned, the fools go around, staggering about like a group of blind men, led by a 

man who is himself blind.’ Ee 
‘See BG 14.16, *. . . ignorance is the fruit of tamas’; BG 14.18, *. . . those abiding in 


tamas go downwards.’ s 
See V. 115-117, 141, 146, 344, 345, and 348 on veiling power. 


jūavā i i ; ito = scholar; caturo = one who 
prajñavān = the wise, a person of wisdom; pandito = sc 5 
is adept in reasoning; atyanta-sūksmārtha-drg = one who sčes undersanes she 
subtlest meanings of words; bahudhā = in many ways or parts or forms, variously; 
bhrantya = dellusion, misapprehension, error. 


abhāvanā và viparīta-bhāvanā- 

sarībhāvanā vipratipattir-asyal | S 
sarisarga-yuktan nā vimtiicati dbruvam 
viksepa-šaktib ksapayaty ajasram |1171 
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Incorrect judgment, contrary judgment, doubt, and contrary impressions never leave one 
who has any connection with this veiling power. Then, the projecting power destroys anyone 
so afflicted. 


See BG 4.40, ‘Ignorant and faithless, one with a doubting mind comes to ruin’. 
See V. 115-117, 141, 146, 344, 345, and 348 on veiling power. 


abhāvanā = incorrect understanding, absence of judgment; viparīta-bhāvanā = error, 
opposite stream of thought; sarnbhavand = doubt; vipratipattir = contrary impression. 


ajūtānam-ālasya-jadatva-nidrā- 
pramada-mitdhatva-mukhds tamoguņāb | 
etaib prayukto na bi vetti kiūcit 
nidraluvat stambhavad eva tisthati (118 


Ignorance, laziness, dullness, sleep, negligence, stupidity and so on, are the attributes of tamas. 
One tied to these does not know anything but remains like onc asleep or like a pillar. 


All of these negative traits are the products of tamas. Even as a person sound asleep 
does not know anything, so is a person subject to these qualities. Likewise, a person 
who is tied to a pillar does not need to exert himself, nor can he do so. Thus, these 
qualities are serious hindrances to a person's spiritual realization. 


ajūānam = ignorance; alasya = laziness; jadatva = dullness, inertness; nidrā = sleep; 
pramāda = negligence, not doing something even when one has the ability to do it; 
müdhatva = stupidity, foolishness; nidraluvat = like one asleep; stambhavad = like a 
pillar, post. 


sattvam visuddhami jalavat tathapi 
tābhyām militvā saranaya kalpate | 
yatrātma-bimbah prati-bimbitab san 
prakāšayaty arka ivakbilari jadam W1191 


Even if sattva is pure like water, yet, in combination with the other two, it generates worldly 
existence. But, when the original, the light of the Self, gets reflected in sattva alone, then, like 
the sun, it illuminates the entire inanimate world. 


Sattva is purity. It is the principle of luminosity and that which represents the prin- 
ciple of existence, of beingness. It may be compared to a perfectly pure glass. Light 
passes through it unobstructed and undiminished. Whatever is seen through that 
glass is clearly visible. = 

Pratibimbavada is the theory that the individual is a reflection of Brahman. This 
theory compares an original and its reflection in a reflecting medium (such as a 
mirror). The reflection is non-different from the original (and appears as such due 
to the mirror). When the mirror is removed, the reflection vanishes and the original 
alone remains. The original represents the Truth and the reflection represents the 
appearance. This theory shows how Brahman is reflected in the physical body which 
gives rise to the individual. It also shows how one Brahman can appear as many 


! Doubt (viparīta-bhāvanā) is removed by contemplation (nididkyāsana), according to Advaita. 
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individuals, even as one sun can appear in many vessels of water. Avacchedavada is a 
theory of limitation (the individual is intelligence defined by ignorance). It is based on 
an example of space (seemingly limited) in a pot in relation to the space outside the 
pot. In reality, there is no difference between the space inside and outside the pot 
See V. 164, 220-21, 289, and 386 on pratibimbavada. < 


Sce BG 14.6, ‘Sattva, being stainless, is luminous and unobstructive.” See V. 120- 
.121 on sattva. 


visuddhar = very pure; jalavat = like water; tathapi = even then; saranaya = for 
worldly existence; kalpate = generates; bimbah = original, prototype; pratibimbitah = 
reflection. à 


mišrasya sattvasya bhavanti dharmas- 
tvamānitādyā niyama yamādyāb | 
šraddhā ca bhaktis ca mumuksuta ca 
daivi ca sanipattir asan nivrttib 112011 


"The characteristics of mixed sattva are: a total absence of pride and so on; yama, niyama, and 
so on; faith, dcvotion, an intensc-longing-for-liberation, divine tendencies, and a turning away 
from everything unrcal. 


See YS II.29 regarding yama and niyama: ‘The eight limbs of Yoga are abstinence, 
observance, posture, breath control, sense withdrawal, concentration, meditation, 
and one-pointed absorption of the intellect’. 

See BG 18.9 regarding ‘total absence of pride’: ‘But that person who performs a 
prescribed duty as a thing that ought to be done, renouncing all attachment and also 
the fruits, their renunciation is regarded as sattvic." 

See BG 16.1-3 regarding ‘divine tendencies’: ‘fearless, pure, steadfast in the exercise 
of wisdom, giving, self-controlled, sacrificing, study of the scriptures, austerity, upright, 
non-violent, truthful, peaceful, renunciation, tranquil, free from fault-finding, com- 
passionate, not greedy, gentle, modest, steady, ardent, patient, forgiving, fortitude, 
not arrogant or proud.” 

The first limb of Pataiijali’s rāja-yoga comprised: non-injury (abirisa), truth (satya), 
non-stealing (asteya), continence (brabmacarya), and non-possession (aparigraha). The 
second limb of Pataiijali’s rāja-yoga comprised purity (sauca), contentment (santosa), 
austerity (tapas), study (svādkyāya), and devotion to God (Isvara-pranidbana). 

See V. 3, 19, 28, 29, 30, 31, 44, 84, 178, and 576 for references to mumuksutud. 


migra = mixed, pure and impure; amānitvam = absence of pride, humility; yama = 
abstentions, self-control, restraint; niyama = observances, discipline; sraddha = faith; 

. bhakti = devotion; mumuksutā = burning desire for liberation; daivi = divine tendencies; 
sarnpattirasan-nivrttih = withdrawal from all is not real. 


viguddha-sattvasya gunab prasadah 
svātmānubhūtih paramā prasantib | 
trptib prabarsab paramatmanistha 

yaya sadananda-rasam samrcchati (121 ll 


of mind, sclf-realization, supreme peace, - 


CE illi MESS 
The characteristics of pure sattva are tranquillity Self, which always ensures the essence of 


contentment, bliss, abiding always in the supreme 
everlasting bliss. 
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See BG 13.7-11 for a list of gualities which an earnest spiritual aspirant should 
possess: ‘Humility, modesty, non-injury, forebearance, patience, uprightness, selfless 
service to the teacher, purity, steadfastness, self-control, and so on’. 


viguddha = very pure; prasādah = tranquillity of mind, to become clear; svatmanubhitih 
= self-realization; paramā prasantih = the highest or supreme peace; trptih = content- 
ment, satisfaction; praharsah = effortless bliss; paramātmanisthā = abiding always 
in the supreme Sclf; sadananda = eternal bliss; rasan = enjoyment, essence, delight; 
samrcchati = ensures, brings about. 


avyaktam etat trigunair niruktam 

tat kdranani nama šarīram ātmanab | 
suguptir etasya vibbaktyavasthà 
pralina-sarvendriya-buddbi-vrttib W221 


The unmanifest, already explained as constituting ihe thrce qualities, is the causal body of the 
individual. Deep sleep is its distinct, differentiated state and is characterized by the dissolution 
of the functioning of all the sense organs and the the mind. N 


The causal body is the sheath of bliss enveloped in ignorance, according to Advaita 
Vedanta. It is also called anandamayakosa. 
See V. 109, 122-123, 173, 210, 236, and 295 on deep sleep. 


avyaktam = unmanifest; trigunair = three qualities; susuptir = deep sleep; etasya = in 
this context it means ‘of the causal body’ spoken of as unmanifest; vibhaktyavastha = 
differentiated state; pralina = dissolved, disappeared into, dissolution; sarvendriya = 
all the sense organs; buddhi = mind, intellect. 


sarva-prakára-pramiti-prasantib 
bijatmanavasthitir eva buddheb | 
susuptiretasya kila pratitib 

kiücin na vedmiti jagat-prasiddheļ 1231 


All sources of knowledge are absolutely still. The mind remains only in the form of a seed. 
Indeed, the test of this is the universal verdict, ‘I did not know anything while asleep.’ 


Why does one sleep? Because it gives one rest and peace of mind. If one had no sleep 
for a number of consecutive nights, one will become restless and eventually the mind 
will not function. One must sleep. In sleep, one forgets one’s name and form. Yet, in 
the morning one declares, ‘I slept very well." Who was aware of this absence of name 
and form? Who enjoyed this sleep? 

Advaita is fond of saying that the proof of the attributeless Self is the deep sleep 
state. That ‘someone’ is there is proven by the fact that upon waking one declares, ‘I 
slept well.’ If one was not present there would be neither continuity nor this knowledge. 


prakāra prašāntih = absolutely still; bija = seed; jagat-prasiddheh = universally well- 
known; kila = indeed, assuredly. 


dehendriya-prāņa-mano hamādayah 

sarve vikārā visayas sukbadayab | 
vyomadi-bhitanyakhilam ca visvam 
avyakta-paryantam idam kyanātmā 112411 


| 
| 
| 
| 
| 
| 
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The body, the sense organs, the breath, the mind, the sense of ‘I’, all modifications, the sense 


objects, pleasures, gross elements such as the sky, the entire universe up to the unmanifested, all 
this is the not-self. 


Once an individual has correctly discriminated between the Self and not-self, desire 
and aversion no longer affect such an individual. Once an individual has understood 
that the physical body is the not-self, what will such an individual care if others 
praise or criticize it? Once an individual has known that they are the immutable Self, 
what does it matter whether others praise or criticize? When this is accomplished, the 
bondage which derives from ‘I’ and ‘mine’ is cut. The physical body no more belongs 
to the Self than does blueness belong to the sky. The notions of ‘I’ and ‘mine’ are no 
more properties of the Self than are leanness or clothes. Even as fire does not burn up 
in its own heat since heat is of its own nature, so, too, if the not-self were the Self it 
could not be known as an object (since the two would not be distinct). However, the 
Self knows the not-self as an object and thus the two must be distinct. 


deha = body; indriya = sense organs; prāņa = breath; mano = mind; aham = ‘I’; 
sarve vikārā = all modificatons or changes; visayās = sense objects; sukha = pleasures; 
vyoma = sky; bhüta = elements; anātmā = not-self. 


māyā maya-kdryam sarvam mahadadi-deha paryantam | 
asad idam anátma-tattvari viddhi tvarı maru-marīcikā-kalpam 12511 


Know that everything, maya and all māyā's effects, from the Great! down to the gross body, 
are the not-self and therefore unreal like a mirage in the desert. 


See V. 67, 110-112, 245, 406, 497, and 574 on maya. 


mahat = the Great, the first evolvement of primordial nature; maru = desert, sandy 
waste; maricika = mirage. 


atha te sampravaksyami svariipam paramatmanah I 
yad vijūāya naro bandhān muktah Kaivalyam asnute 11261 


Now I will tell you of the real nature of the supreme Self, by knowing which a human being is 
freed from bondage and attains liberation. 


Pure Consciousness is the Self — one only, without a second. This Consciousness is 
revealed as essentially and fundamentally ‘consciousness-as’ and not conscious. 
of’. But this One is not merely an abstract remote entity far removed from life. It 
ultimately concerns each individual as the immediate and immanent core in the doh 
of each one’s being. Atman is Brahman. It is not to be found i E timate object, 
located far away and inaccessible. Though one cannot know ie Seed one a 
become the knower. The movement is from an rere re to t diit 
subject. Thus, the enquiry leads to a search for the Atman, the ultimate subject. 


! See KaUp 1.3.10-11, ‘Beyond the senses are the objects of the senses and beyond the objects 


. i ing i / Beyond 
i ind: s mind is understanding and beyond understanding is the Great/) T 
i ate mal beyond af sed the unmanifest is the great Self. Beyond the Self there is 


nothing. That is the end; that is the final goal.’ 
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atha = now, then; svarūparh = real nature, essential nature; paramatmanah = 
supreme Self; naro = human being; bandhān = bondage; muktah = freed; Kaivalyam- 
ašnute = attains liberation. 


asti kascit svayam nityam ahari-pratyaya-lambanab | 
avasthā-traya-sāksī san paiica-kosa-vilaksanab 1271 


There is something which always exists by itself as the substratum of one’s ‘I’-awareness. It is 
the witness of the three states and is distinct from the five sheaths. 


The three states of existence are waking, dreaming, deep sleep. See V. 100, 128, 213, 
and 219. 

Various methods are employed to effect a discrimination between the Self and the 
not-self, one of which is an analysis of the five sheaths (koša). This analysis will show 
that the Self persists in all the five sheaths while they vary and undergo change. This 
analysis consists of seeing that what is grosser and more external and less pervasive is 
less real than what is subtler and more internal and more pervasive. By this type of 
analysis, one will arrive at the Self, which is Real, due to it being the subtlest, inmost 
being. 

The patīcakoša viveka prakarana is based on the third chapter of the Taitt Up 
wherein the Self is described as being hidden in the cavity of the five sheaths. These 
sheaths veil and hide the Self from one’s view. By discriminating one should remove 
the five sheaths and realize the supreme Self. . 

The grossest sheath is the annamayakoša. It is the physical body made of food, 
being the product of the physical elements. It is born of food and sustained by food. 
As it comes into being and changes, and goes out-of being, it cannot be the Self. This 
body cannot be the Self-for it does not exist before birth or after death. Subtler than 
the physical body is the pramamayakoáa. It is made of the vital airs and energizes the 
entire body. This sheath is devoid of consciousness; intelligence, and thus cannot be 
the Self. Still subtler is the manomayakoša. This is the mental sheath. It gives rise to 
the ideas of T and ‘mine’. It raises the idea of possession. Because it has desires and 
is moved by pleasure and pain and is subject to delusion, it cannot be the Self. The 
Self has no desires, being Itself the fulfillment of all desires. The Self is changeless and 
thus this sheath is not the Self. Subtler still is the vijianamayakoda. It reflects pure 
consciousness and pervades the entire body in the waking state. But in deep sleep it 
disappears and thus it too is not the Self, for the Self does not change or disappear. 
Lastly is the ānandamayakoša. This is the bliss sheath or sheath of enjoyment. This 
sheath is also impermanent and temporal for, even though it turns inwards an 
reflects ānanda or cit, it is a passive enjoyer which eventually slips into deep sleep or 
ignorance. It is only a reflection, not the unconditional Self. 

These five sheaths are not the Self since they are not permanent. Still, they are 
experienced and the Self is not. How can that which is not experienced be said to 
exist? The answer is that the Self is not an object to be experienced but the very 
experiencer itself. There is nothing apart for the experience to know it. Nor does it 
need an experiencer to know it. It is self-luminous and requires no other source 0 
illumination. The knower cannot be the known for then it would become the known, 

ad infinitum. 3 


Thus when we dismiss the objective element from the five sheaths, what remains 1 


pure consciousness, pure awareness, Being, Brahman. When one says nothing reme 
after dismissing all objective names and forms, what remains 1s the consciousnes 


which-witnesses the absence of names and forms and that is the Self. The witness I5. 
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incapable of being negated. Thus we see that the supreme Self, the innermost element 
everywhere, subtler than the subtlest, all-pervasive, eternal, unlimited by anything, is 
infinite, is Existence, Consciousness, Bliss, Infinity. See V. 151, 153, 156, 167-170, 
185-187, 189-190, 208-214, and 245. 

See KaivUp 1.18, ‘In the three states of consciousness whatever appears as the 
object of enjoyment or the enjoyer or the enjoyment, I am different from them, the 
witness, pure consciousness, the eternal Siva’ (sāksī) on witnesses. See V. 101, 137, 
159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 
for references to witness (sāksī). 


svayar = by itself; nityarh = always, eternal; aharn-pratyaya-lambanah = substratum 
of the T awareness; avastha-traya = three states of existence; sāksī = witness; 
paiīca-koša = five sheaths; vilaksanah = other than, distinct. 


yo vijānāti sakalami jāgrat-svapna-susuptisu | 
buddbi-tadvrtti-sad-bhāvam abhāvam-ahamityayam (112811 


That which knows everything in the waking, dreaming, and deep sleep states;! which knows 
the presence or absence of the mind? and its actions, That is This. 


Advaita Vedanta adopts an enquiry into the three states of experience to reveal the 
real nature of the Self. By analyzing life as a whole, and not merely the waking 
state as most philosophical systems are prone to, Advaita reveals a comprehensive 
approach. An analysis of the waking state shows that the individual self resides in a 
physical body and employs its instruments to enjoy the objects of the external world. 
But the Self is not the non-self. The former is conscious while the latter is inert. The 
analysis of the dream state reveals that the Self does not really act and is unattached. 
In dreams the Self appears to interact with many things. But upon waking, it is 
realized that there were no dream objects and no interaction. And an analysis of the 
deep-sleep state shows that the Self is relationless. Here there are no distinctions 
whatsoever. There is no knowing subject nor known objects. There is no within and 
no without, as all empirical distinctions have vanished. Objective consciousness has 
disappeared though pure consciousness remains. Thus, though the three states exist, 
they and their contents are not persistent. But underlying them and persisting through- 
out is the Self. The ‘I? that was there in the waking state was also there in the dream 
and deep-sleep states. The states pass and vary, but the underlying consciousness 


remains the same. 
jāgrat = waking; svapna = dreaming; sugupti = deep sleep; buddhi = mind, intellect. 


yah pašyati svayart sarvam yar na pasyati kiñcana | 
yas cetayati buddhyādi na tad yarı cetayatyayam 1112911 


That which, in itself, perceives everything but which nothing can perceive; that which illumines 
the mind and so on, but which itself cannot be illumined, That is the Self. 


1 ā "This is knower of all (esa sarvajnah). A DN 
1 x KA La BrhUp 3.4.2 and KaivUp 1.17, ‘The world which shines in the states 
of waking, dream, and dreamless sleep, knowing it is the Absolute who I am, one is freed from 


all bonds.’ 
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Even if the Self escapes objectification, it does not escape certainty. Nothing is more 
certain than the fact of one's own existence. It is self-evident, immediate and direct. A 
man may doubt many things; but he can never doubt his own being. This is because 
the very act of doubting would be an affirmation of one's very own existence, It 
cannot be proved since it is the basis of all proof and is established prior to all proofs, 
How can that by which all the means of valid knowledge are established itself be 
established by the means of valid knowledge? 

Sankara was fond of stating that the Self, which is the content of everyone's under- 
standing of the ‘I’, is the most immediately known entity possible. Preception of the 
. Self is the most immediate, though it is not mediated by the senses. In fact, preception 
need not always be sense-mediated. The distinguishing character of perception is its 
immediacy. This immediacy is a oneness of being. Thus, in this manner, knowing is, 
or becomes, identified with being. An individual knows the Self as the most certain 
perception of all because one is that Self. And not only is it that the Self of a sentient 

eing is manifested immediately in one’s indubitable experience, but even in the 
perception of an ordinary object the Self is revealed — for the Self is everything. 

BrhUp 3.4.2, ‘You cannot see the seer of seeing, you cannot hear the hearer of 
hearing, you cannot think the thinker of thinking, you cannot understand the under- 
stander of understanding. That is your Self which is in all things.’ Also see MandUp 1.7; 
KenaUp 1.3, 1.7; MundUp 2.2.11; KaUp 2.5.15; SvetUp 6.14; BG 15.6. 


pašyati = perceives; svayam = in itself; sarvam = all, everything; cetayati buddhyadi = 
illumines the mind. 2 


yena visvam idam vyaptam yarı na vyāpnoti kincana| 
ābhā-rūpam idamı sarvam yam bhāntam anubbatyayam W1301l 


That by which this universe is pervaded, but which nothing pervades; which shining, all this, 
which is not of the nature of effulgence, shines. That is the Self. 


The Purusa Sūkta declares, ‘A quarter of it are all the creatures; three quarters of it is 
the divine part in the sky.’ z 

See KaUp 2.2.15, ‘Everything shines only after that shining light. His shining 
illumines all this world.’ 


viśvam = universe; vyaptam = pervaded; abha = shining. 


yasya sannidhi-matrena dehendriya-mano-dhiyah | 
visayesu svakīyesu vartante preritā iva \\131\I 


That by whose very presence the body, the sense organs, the mind, and thc intellect keep to 
their respective functions like servants obcying their master. 


See KenaUp 1.1-2, ‘By whom impelled, by whom compelled, does the mind soar 
forth? That which is the ear of the ear, the mind of the mind, speech of speech; breath 
of breath, eye of the eye.’ 


yasya = by whose; sannidhi = presesnce; deha = body; indriya = sense organs; mano = 
mind; dhiyah = intellect. 


aharikārādi-dehāntā visayas ca sukh-adayab | 
vedyante ghatavad yena nitya-bodba-svarüpina |1321! 


z 
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That because of which everything, from the ego to the body, sense objects, and their pleasures 
and so on is known as clearly as a pot, is of the nature of eternal knowledge. 


See V. 156 for an elucidation of this verse. 


See BrhUp 4.3.23, ‘Now, he does not see anything here; but although he does not 


see, he is quite capable of seeing, for it is impossible for the seer to lose his capacity 
to see, for it is indestructible.’ 


ahamkaradi = ego; dehanta = body; visayas = sense objects; sukhadayah = pleasures, 
etc; ghata = pot, jar; nitya-bodha-svarūpiņā = of the nature of eternal knowledge. 


eso'ntarātmā purusa} purāņo 
nirantarākhaņda-sukhānubhūtil | 
sadaikarūpah pratibodha-matro 
yenesitā vāg-asavaš caranti |1331 


This is the innermost Self,' the primordial One, whose nature is continuously experienced as an 
unending indivisible bliss while continuously being reflected? in every mental modification and 
by whom! speech and the vital airs perform their function. 


purāņa purusa = primordial One, ancient person; antarātmā = inner Self; nirantara = 
eternal, unending; akhanda = undivided, whole, indivisible; sukhanubhitih = experi- 
ence of bliss; yena = by whom; vag = speech; asavas = vital airs; pratibodha = (either) 
continuously or in every act of cognition (or) continuously as the object of cognition. 


atraiva sattvātmani dhī-guhāyām 
avyākrtākāša uru-prakasab | 

ākāša uccaib ravivat prakāšate 

sva-tejasà visvam idam prakāšayan 11134ll 


In this very body itself, in the secret cave* of the intellect, which is by nature pure, in the space’ 
known as the unmanifest, the supremely radiant Self shines like the sun‘ high in the sky 
illuminating this entire universe by its innate effulgence. 


The Heart within which everything shines gloriously and which is shining every- 
where, is the one flashing light, the supreme Heart (Paratrimsika 270-71). ģ 
Suddenly there was a sudden shift in my perception. I felt as though there was just 
a ‘slight shift” in my consciousness, and yet I went from feeling limited to limitless- 
ness. It began with tears and an awareness of what scemed to be a thumb-sized cave 
just to the right of the center of my chest. I could observe this thumb-sized cave and 
noted that, in fact, it was the center of the universe, the center of everything, it was 


! See BrhUp 3.4.1, ‘This is your Self that is within all things.’ 
< See KenaUp 2.12 on eee E 

he i the KenaUp asks ‘By w. ^ dd 
s pi een c DAD 1038.1: SvetUp 3.11, 3.13, 3.20, 5.8; MaitriUp 6.38; BrhUp 
4.4.2, 5.3.1; ChānUp 3.1.4.3, 8.1.1-3, 8.3.3; TaittUp 1.6.1, 2.1.1, KaUp 1.2.12, 1.3.1, 2.1.7, 
2.1.12—13; BSBh 1.3.24-25. Sec V. 191, i d and SUUS ut Paes 
S x i ning of the word space (akása) is discussed. : 
ape Bhp 379, 552, 5.15.1; ChanUp 3.18.2-5, 3.19.14; 4.17.3-4 on the Self being 


compared to the sun. 
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everything and yer, how is it possible, it was there in the center of my chest. This 
sounds contradictory but it was experiential. 

Although linked to the body and my surroundings, I found myself expanded in an 
indescribable manner. I was an all-encompassing consciousness. Not theory — I was 
That. There was an immediate and direct contact with an intensely conscious uni- 
verse and I was that universe. I was no longer John, but That, That immensity which 
was incredibly blissful, seemingly so because it was full, complete. I was immanent 
in every single part of it. My body, the ground I was sitting on, everything including 
the earth, the sky, the entire universe appeared to be distinguishable in this real, 
interpenctrating, and all-pervasive ocean of consciousness which, to explain the most 
incredible part of it as best I can seemed to be simultaneously unbounded, stretching 
out immeasurably in all directions, and yet no bigger than a tiny, thumb-sized cave in 
the right side of my chest. From this tiny cave, the entire universe, of which my body 
and its surrounding were a part, poured out and yet, somehow, there was not an iota 
of separation anywhere. The thought appeared that this heart cave was described by 
some individuals as an ocean (of consciousness) and that this too was an accurate, 
perfect description. Still, 1 liked the image of the heart cave better. How strange! Both 
descriptions fit perfectly, and yet I preferred one. 

Tears were pouring down my face and continued to do so for as long as the 
experience lasted. There was no emotion and not the least bit of an increased pulse 
or Heart rate as the tears flowed. I just observed them falling down my cheeks as if 
a faucet had been left open. I was overwhelmed with the silence. The silence was 
immense, overwhelming, all-pervasive. There were no questions and thus no answers. 
There was no noise. To say the silence was deafening would not do it justice. It was 
both humbling and enpowering at the same time. There was nothing left to know; 
nothing separate that was unknown. All was oneself and thus there was silence. It 
was sweet. So sweet. To say anything, anything at all, seemed stupid. Words could 
never come close to approximating This. This was full and I was this and I was full. 
‘That is full and complete; this is full and complete. The full comes out of the full. 
Taking the full from the full, the full itself remains full and complete’; see also 
MundUp 2.2.11, ‘Brahman alone is all this’; ChanUp 6.2.1, ‘It is One alone, without 
a second’; BrhUp 4.4.19, ‘In Brabmar there is no diversity whatsoever.’ 


atraiva = here itself; sattvātmani = nature of purity; dhī = intellect; guhāyām = cave, 
secret; avyakrta = unmanifest; akasa = space; urupra-kāšah = supremely radiant; 
uccaih-ravivat = shines like the sun high in the sky; sva-tejasa = self effulgence; 
visvamidam = all this universe. 


jnata mano'hamkrti-vikriyanam 
dehendriya-pranakrta-kriyanam | 
ayo'gnivat tan anuvartamāno 

na cestate no vikaroti kincana |135 


The Self is the knower of the modifications of the mind and the ego, the activities of the body, 
the sense organs, and the breath, and although apparently accompanying them like fire! in iron, 
it neither acts nor changes in the least. 


U See KaUp 2.2.9, ‘As fire which is one, entering this world becomes varied in sliape according 
to the object, so also the one Self within all beings becomes varied according to whatever ! 
enters and also exists outside"; also see MaitriUp 3.3. 


e 
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The entire universe exists only in Consciousness. All modifications take place only, in 
Consciousness. Take your stand in the Absolute. The world rises and sets in Conscious- 
ness. One need not negate the world — merely see it as appearing in Consciousness. 
Whatever begins and ends is mere appearance. Pictures come and go, appear on the 
movie screen. The screen does not move. Fire comes and goes in iron. Iron is not hot, 
in and of itself. See V. 193, 350, and 507 for fire in iron. 

MandUp 6, ‘This is the lord of all, this is the knower of all, this is the inner 
controller; this is the source of all’. 


mano’hamkrti = mind and ego; vikriyanam = modifications; dehendriya-pranakrta = 
activities of the body, sense organs, breath; ayas = iron, metal; agnivat = fire. 


na jāyate no mrtyate na vardbate 

na ksīyate no vikaroti nityab | 
viliyamane'pi vapusyamusmin 

na līyate kumbha ivambaram svayam |1361 


It is not born; it does not die; it docs not grow; it does not decline; it does not change. It is 
eternal. Even if this body is destroyed it does not cease to exist, just as the space in a pot does 
not become extinct when the pot is broken. 


The central theme of Gaudapada’s philosophy is his theory of ‘non-origination’. 
That is, nothing is ever born and nothing ever dies. This is declared, not because 
‘nothing’ is the ultimate truth, but because the great inner Self (Atman) is the only 
reality. His logic is that anything that is non-existent in the beginning, that is, which - 
originates, and that is non-existent at the end, that is, which is destroyed, is also 
non-existent in the middle, that is, completely non-existent. According to Gaudapada, 
the ultimate reality is Ātman-Brakman alone. It is defined as ‘something unseen, 
beyond empirical practice, impossible to grasp, without any signs, unthinkable, in- 
describable’. All appearances are illusory, non-real. All empirical distinctions such as 
subject and object, knower and known, mind and matter, are but seeming appear- 
ances due to ignorance. If one sees them, it is like ‘seeing the footprints of birds in 
the sky’. 

See MandUp 7, ‘. . neither inside nor outside nor both; unseen (adrstam), can't be 
spoken of (avyavaharyam), ungraspable (agrahyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadesyam), peaceful (Santam), 
non-dual (advaitam), auspicious (sivam).’ Xt ii 

See KaUp 1.2.18, ‘The knowing Self is never born; nor does it die at any time”. 
Also see BrhUp 4.4.20 (aja dbruvab); BG 2.20, ‘The Self is neither born nor does 


it die." 


na = not; jayate = born; mriyate = die; vardhate = to increase, grow; prosper, strengthen; 
ksiyate Ss, wane, decay, wear or waste away, end; vikaroti = change, modify; 
nityah = eternal; kumbha = pot, jar. 


prakrti-vikrti-bbinuab suddhabodbasvabhavah 
sad-asad-idam-asesam eine ene bl 
vilasati paramatma jagrad-à isvavasthasu 
aham-aham-iti sāksāt saksirüpena buddheb 1113711 
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The supreme Self, of the nature of pure knowledge, is different from primordial nature and its 
modifications. It is without qualities and illumines the real and the non-real, everything with 
form as well as the formless. It flashes through the waking and other states as their witness and 
is referred to as the ‘I.’! : 


The nature of the Self defies any description in terms of the categories known to 
thought. There is nothing similar to the Absolute, dissimilar to the Absolute, and 
there is no internal differentiation within the Absolute. See Paricadasi, 2.20-21. See 
also BSBh II.1.14. > 

See KaUp 2.2.8, ‘That person who is awake in those that sleep, shaping desire after 
desire, that, indeed, is the pure. That is the Absolute, that, indeed, is called the 
immortal. In it all the worlds rest and no one ever goes beyond it.’ 

See KaivUp 1.18, ‘In the three states of consciousness whatever appears as the 
object of enjoyment or the.enjoyer or the enjoyment, I am different from them, the 
witness, pure consciousness, the eternal Siva’ (sāksī) on witnesses. See V. 101, 127, 
159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 
for references to witness (sāksī). 


prakrti = primordial nature; vikrti = transformations, modifications; bhinnah = 

. different from; Suddhabodhasvabhavah = of the nature of pure knowledge; sad = 
real; asad = non-real; aSesarh = everything, with form; bhāsayan = illuminates; 
nirvišesah = formless, without qualities; vilasati = to shine, appear, to gleam, flash; 
paramātmā = supreme Self; jāgradādi = waking state; avasthā = states of exist- 
ence; aham = ‘I’; saksat = witness. 


niyamitamanasamum tvam svam ātmānam ātma- 

' nyayam-ahamiti sāksād viddhi buddhi-prasadat | 
Jani-marana-tarangápára-samsára-sindbur 
pratara bhava krtartho brabmaritpena samsthab 113811 


By means of a concentrated mind and the grace of a purified intellect, directly realize your self 
as the Self. Identify with the Self and by this means cross the boundless ocean of worldly 
existence with its waves of birth and death. Becoming established in the Absolute, you become 
onc who has accomplished everything. : 


See KaUp 2.1.11, ‘By mind alone is this to be obtained.’ 

See V. 3, 29, 42, 50, 149, 477, 489, 518, and 519 for references to grace. 

See V. 11, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 


. niyamitamanasāmum = by means of a concentrated mind; buddhi = intellect; prasadat 
= grace, clear, pure; jani-marana = birth and death; taranga = waves; apara = shoreless; 
samsara-sindhum = ocean of worldly, existence; pratara = cross completely; brahma- 
rüpena = the Absolute; samsthah = established. 


atrandtmanyahamiti matir bandha ego'sya pumsah 
brāpto'ūānāt janana-marana-klesa-sampata-hetub | 
yenaivayam vapur idam asat satyam ity ātma-buddhyā 


pusyatyuksatyavati visayais tantubhih košakrdvat 1113911 


| See BrhUp 1.4.1, ‘He first said, “I am”. Therefore arose the name of “I”. 
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Solely believing that the not-self is the Self is the cause of an individual’s bondage. This belicf 
arises from ignorance. It is the cause of being completely engulfed by birth, death, the afflic- 
tions and so on. It is because of this that one thinks the unreal body is real and, identifying with 


it, one nourishes, bathes, and protects it by the sense objects, thereby becoming bound like the 
silkworm by its own woven cocoon. 


The word koša (sheath) is also used for the cocoon of a silkworm (see Yajūa 3.147). 
It is also used in Vedanta as a term for the three sheaths which make up the various 
covers of the body. 

See MuņdUp 1.2.8, *Abiding in the midst of ignorance, wise in their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles, go about like the 
blind people led by one who is himself blind.’ See also KaUp 1.2.5; MaitUp 7.9. 


bandha = bondage; purnsah = human being; janana-marana = birth and death; kleša 
= afflictions, defilements, passions; sarhpāta = engulfed, immersed, collision, encoun- 
ter, confluence; hetuh = reason, cause; yenaiva = by which alone; vapur = body; asat 
= unreal; satyam = real; pusya = nourish; uksa = bathes; tyavati = protect; visaya = 
sense objects; koša = sheath, cocoon. 


atasmin tad-buddbib prabhavati vimūdhasya tamasa 
vivekābhāvād-vai sphurati bhujage rajju-dhisaņā| 
tato'nartha-vrāto nipatati samādātur adhikab 

tato yo’sadgrahah sa hi bhavati bandbab šrņu sakhe (1401 


Being confused by ignorance, a person mistakes a thing for what it is not. It is this absence of 
discrimination which causcs one to mistake a snake for a rope. Then, great danger befalls one 
subject to it. Hence, listen my friend. Taking unreal things to be real is definitely what consti- 
tutes bondage. 


Superimposition (adhyāsa) is defined by Sankara in his BSBh Preamble (Adhyasa 
Bhāsya) as ‘cognizing something as something else’ (atasmin tadbuddbil). Yt is wrong 
knowledge and is pervasive in everything one knows and in everything one does. As 
long as one's perspective is empirical, one is a victim of superimposition at every 
level. For instance, epistemology presupposes a subject who knows, the object which 
is known, and the resulting knowledge: The justification and elucidation of this triple 
form (triputī) is accounted for by a superimposition of ignorance. According to the 
metaphysics of Advaita, the Absolute is one and non-dual. Thus arises the apparent 
problem of the One and the many. What is the relationship between the One and 
the many, between the Absolute and the relative? The Advaitin must account for the 
. seeming plurality of the universe if the Reality is One and non-dual. An explanation 

is also called for in regard to the distinction which the Advaitin makes between the 
"Reality with form (saguna) and the formless Reality (nirguna). The seeming differ- 
ence between the individual self and the Absolute needs to be explained. The place of 
God (Isvara), as well as the creation of the world, must be accounted for. Superim- 
position is responsible for all these. Lastly, the entire practical teachings of Adya 
presuppose the concept of superimposition. The bondage of the individual, as bar 
as its liberation, all disciplines prescribed for attaining release, ethics, esthetics, an 
values all have meaning only within the context of superimposition. x 

See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. - 

See V. 12, 63, 112, 199, 237, 248, 303, 388, 405, 407, and 550 for references to. 


a snake. 
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atasmin tad-buddhih = recognizing something as something else; vimüdhasya = per- 
plexed, bewildered, confused; vivekābhāvād = absence of discrimination; bhujage = 
snake; rajju-dhisdņā = thinking it is a rope; anartha = misfortune; vrāto = multitude, 
swarm, troop, flock; nipatati = settles down, descends upon; sa hi bhavati bandhah = 
becomes bondage. 


akhanda-nityadvaya-bodha-saktya 
sphurantam ātntānam ananta-vaibhavam | 
samāvrnotyāvrti-šaktir-esā 

tamomayi rabur ivārka-bimbam W141 ll 


Just as Rahu’ conceals the sun, the veiling power, whose naturc is ignorance, conceals the Self, 
whose infinite glory, which is cternal, indivisible, and non-dual,” luminously manifests itself by 
the power of knowledge. 


The Self is never under the veil of bondage, imposed by ignorance. The Self is pure by 
nature, enlightened and liberated from the very beginning. 


akhanda = indivisible; nitya = eternal; advaya = non-dual; bodha = knowledge; 
$aktya = power; sphurantam = shining, luminously manifests; ananta = infinite; 
vaibhavam = might, power, grandeur, magnificence, glory; rahur = Rahu. ~ 


tiro-bhūte svātmanyamalatara-tejovati puman 
anatmanam mohād aham iti sariram kalayati| 

tatah kama-krodha-prabbrtibhir amum bandbana-gunaib 
param viksepākhyā* rajasa uru-saktir vyatbayati 14211 


When one's own Self of supreme .effulgence? is concealed, that person, due to delusion, con- 
siders the body to be their Self. Then, by the binding qualities of desire, anger, and so on, 
which are of the nature of the powerful active-attribute* which causes wrong projection, one 
is afflicted by untold misery. 


If a person thinks they are their body and they desire something and that desire is 
thwarted, then anger arises. This is well known. 

See BG 16.21, ‘Triple is this gate of hell, destructive of the Self, lust, anger, and 
greed, therefore one should abandon these three’ (kārnah, krodhab, lobhah). 


tirobhüte = concealment; concealing power, to:set aside, vanish, hide, to cause to 
disappear; svatmani = one's own nature; tejas = luminous, effulgence; puman = 
human being, the individual; anātmānam = not-self; mohad = delusion; šarīrarh = 
body; kama = desire, lust, passion; krodha = angér; bandhana-gunaih = binding 
qualities; param = untold, great, supreme; viksepakhya = wrong, incorrect projection; 
rajasa = active-attribute; vyathayati = greatly disturbed, tormented, agitated, unhappy. 


1 Rahu, in Indian mythology, is conceived of as a demon who periodically conceals the sun by 
swallowing it. The reference is to a solar eclipse. See ChanUp 8.13.1, ‘like the moon from 
Rahu's jaws’. ; : 

2 See ChanUp 6.2.1 (ekam evadvitryam) and BG 13.12. 

_ See V. 115-17, 141, 146, 344, 345, and 348 on veiling power. _ 

= See MundUp 2.2.10, ‘light of lights’ (jyotisāri jyotib); also KaUp 2.3.1. ; 

^. See KaivUp 1.12, ‘The same self veiled by mdyd attains a body and performs all work. 


xf 
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mahd-moha-graha-grasana-galitatmayagamano 

dhiyo nānāvasthās svayam abhinayan tad-guņatayāl 

apāre samsare visaya-visa-püre jalanidhau 
nimajjyonmajjyayarit bhramati kumatih kutsita-gatib 1114311 


An individual of deluded mind, in the grip of the crocodile of delusion, is thereby prevented 
from knowing the real nature of the Self. Such a one superimposes the various transformations 
of the mind upon the Sclf and, flounders up and down in the boundless ocean of worldly 


existence which is full of the poison of sense objects, with a mind unable to move towards 
realization. 


Sce KaUp 2.1.1, ‘The Self is not to be sought through the senses’. KaUp 2.1.2, "The 


smal riinded go after outward pleasures. They walk into the snare of widespread 
eath.’ 


mahāmoha = great delusion; graha = grip, imprisoned, captured; grasana = to seize 
with the mouth, devour, swallow; galitam = lost; nānāvasthās = transformations of 
various kinds; tad-gunataya = being based on it, arising from it; apare = endless, 
shoreless; visa = poison; kumatih = one whose mind does not move towards realization. 


bhānu-prabhāsaūjanitābhra-pariktib 
bhānuni tirodhāya yathā vijrmbhate | 
atmoditabamkrtir átma-tattvari 

tathā tirodhaya vijrmbhate svayam 1441 


As a layer of clouds which have been produced by the rays of the sun conceal the sun and 
appear themselves, so egoism, which arises from the Self, conceals the Self and expands itself. 


The sun knows nothing of darkness. From the perspective of the sun, there is no rising; 
no setting, no darkness whatsoever. It is only from the perspective of the Earth that 
terms like rising, setting, darkness, the removal of darkness, and so on make any sense: 

See KaUp 2.2.11, ‘Just as the sun is not defiled by the external faults scen by the 


eye.” 


bhānu = of the sun; prabhā = by the rays, effulgent; sanjanit = produced; ābhra = 
cloud; panktih = a row or set, layer; tirodhāya = cover, conceal, hide; vijrmbhate = 
expands, spreads out, blossoms, arises, appears. 


kabalita-dinanāthe durdine sándra-meghaih. 
vyathayati himajhaūjbā-vāyur-ugro yathaitan I 
avirata-tamasatmanyavyte mitdha-buddhim S 
ksapayati bahu-dubkhais tivra-viksepa-saktib |1451 


ffers incalculable hardships" on a rainy day when the sun 1s completely 
ae Ebrei dede deus accompanied by strong cold winds, so, too, the foolish person 
when the Self is concealed, is subject to manifold suffering from the projecting power, which is 


the cause of countless gricfs. 


ā "vyatha' has a secondary meaning, ‘to wander’, and this is implied here. 


The root 
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Ignorance is that force which presents the unreal as real and that which is temporary 
and short-lived as eternal and everlasting. It is described as the beginningless cause 
which brings about the illusion of the world; an indescribable power of the Absolute 
(Brahman), which is neither real nor totally unreal. It is declared to have two powers 
—an ability to conceal and an ability to project (āvaraņa and viksepa); it is indefin- 
able (anirvacaniya); it is of the nature of a positive existence (bhāvarūpa). 


kabalita = clouds which obscure the sun; dinanathe = the sun; durdine = rainy or 
cloudy day, bad weather; sandra-meghaih = heavy clouds; himajhaūjhā-vāyur = cold 
winds; ugro = violent, strong, mighty, terrible, fierce; mūdha-buddhirh = foolish- 
minded one; ksapayati bahu-dhuh = many difficulties; duhkhais = suffering, grief; 
tīvra = intense, countless; viksepa-Saktih = projecting power. 


etabhyam eva Saktibhyam bandha purisab samagatab | 
yábbyam vimohito debai matvatmanam bhramatyayam \\146ll 


A person’s bondage proceeds solely from these two powers. Deluded by them, a person mis- 
takes the body for the Self and wanders about. 


The two powers are avarana and viksepa saktis. See V. 115-17, 141, 344, 345, and 
348 on veiling power. 


etābhyām-eva = by these two only; Saktibhyam = powers; bandha = bondage; purnsah 
= human being; samagatah = proceeds; vimohito = eluded, confused, bewitched, 


beguiled. 


bijarit sanisrti-bbümijasya tu tamo dehatma-dhir-ankurah 

rāgah pallavam ambu karma tu vapub skandho’savah šākhikāb | 
agranindriya-samhatis ca visayab puspani dubkham phalam 
nand-karma-samudbhavant bahuvidham bhoktā'tra jivah khagab 1471 


Ignorance is the seed for the trec! of worldly existence; mistaking the body for the Self is its 
sprout; desires are its tender blossoms; actions are its water; the body is its trunk; the vital airs 
are its branches; sense object contact are its tendrils; sense objects are its flowers; miseries born 
of actions are its fruits; the experiencer is the individual, the bird? who cats the fruit. 


The wheel of birth and death is being compared to a tree. Its seed is ignorance, its 
blossoms are desires. Recall earlier the world being compared to a forest. 


bījarn = seed; sarhsrti-bhiimijasya = tree of worldly existence; ankurah = sprout, 
shoot; ragah = desire, passion, lust; pallavam = shoot, sprout, twig, bud, blossom; 
ambu = water; agrani = tendrils; puspani = flowers; duhkham = misery, suffering; 
phalam = fruits, results; bhokta = experiencer; jivah = individual; khagah = bird. 


l BrhUp 3.9.28, ‘An individual is like a mighty tree... hairs leaves, skin = bark, blood from 


skin flows as sap from bark, and so on.’ 

> See MundUp 3.1.1, ‘Two birds, companions always unite, cling to the selfsame tree. Of 
these two, the one cars the sweet fruit and the other looks on without eating’; RV 1.164.20; 
SvetUp 4.6; KaUp 1.3.1. 
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ajūānamūlo'jam anātma-bandho 
naisargiko'nādir ananta iritah | 
janmáfryaya-vyadbi-jaradi-dubkha- 
pravaha-tapam janayatyamusya (148.1 


Ignorance is the source of this bondage of the not-self. It is natural to everyone and is said to be 


without beginning and without end. It engenders for the individual a succession of sufferings 
such as birth, death, disease, old age, and so on. 


Ignorance is always there. Upon birth, one finds ignorance present. There has never 
been a time when it hasn’t been there. It is said to be without beginning and infinite 


or endless (unless it is destroyed by knowledge). It is endless until and unless wisdom 
destroys it. 


ajūānamīlo = ignorance is the source or root; anātma-bandho = bondage to the 
not-self; naisarga = natural; anādi = beginningless, eternal; ananta = infinite, without 
end; iritah = is said, is understood; janmapyaya = birth and death; vyadhi = sickness, 
disease; jaradi = old age; duhkha = suffering; pravaha = unbroken series, succession, 
continuous flow; tapam = causes trouble or pain, engenders (instead of tapam, there 
is another possible reading given: patam = to fall down, descend). 


nāstrair na šastrair anilena vabniná 
chettui na šakyo na ca karma-kotibbib | 
vivcka-vijūāna-mabāsinā vind 

dhatuh prasādena šitena mañjunā 114911 


Not by missiles, nor weapons, nor wind, nor fire, nor even by millions of prescribed actions can 
this bondage be destroyed; by nothing except the great, sharp, beautiful sword of wisdom 
which comes from discrimination given by the grace of the supreme Lord. 


See MundUp 3.1.6, ‘Truth alone conquers, not untruth’. See also KaUp 1.2.23; 
MundUp 3.2.3. à 

See BrhUp 1.4.16, ‘Even if one performs a great and holy work, but without 
knowing this, that work of his is exhausted in the end.’ Also MundUp 1.2.8; IsaUp 
10, 13. 

See KaUp 1.2.23, ‘He is to be obtained only by the one whom the (Self) chooses.’ 

See KaUp 1.3.14, ‘Sharp as the edge of a razor and hard to cross.’ 

See V. 3, 29, 42, 50, 138, 477, 489, 518, and 519 for references to grace. 


āstrair = missiles; šastrair = weapons, arrows; nilena = wind; vahninā = fire; chetturn 
na $akyo = cannot be cut off; karma-kotibhih = millions of actions; viveka = discrim- 
ination; vijūāna-mahāsinā = great sword of knowledge or wisdom; vina = without it; 
prasadena = grace; manjuna = wonderful, beautiful. 


Sruti-pramdnaika-mateh svadbarma- 
nistha tayaivatma-visuddhir-asya I : 
visuddha-buddheh paramatma-vedanam 
tenaiva samsāra-samūla-nāšaļ, I11501l 


izati reme Self is possible only for those whose minds have been supremely 
The rele ie! in the observance of one's duty with a firm knowledge that 
the ears are the sole source for determining it. By this alone, worldly existence, with its. 


root, is destroyed. 
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In order to realize the Self, action (karma) is absolutely necessary to purify the mind 
(buddbi), so that one will be gualified/fit. The Self, which has been obscured by the 
not-self, shines clearly when they are destroyed: In verse 149, action has been declared 
to be inadequate and unnecessary for destroying the not-self. This verse shows when 
and why it is necessary to purify the intellect. 

Why does discrimination work? Because the mind has a tendency to focus on the 
gross only and not the subtle. But enquiring, one becomes aware of the mind and its 
tendencies. It becomes sattvic (pure/lucid), dissolving dullness and quieting the rest- 
lessness of the mind. It gently but steadily changes the mind’s very substance. It is a 
shift from darkness to light. 

Svadbarma or one's own duties are those actions which pertain to an individual's 
own caste and stage of life. They should be obseved, selflessly, without expecting any 
reward for such. 

See V. 11, 138, 177-78, 183, 276—77, 315, 336, 361-63, 367, 370—71, 384, and 
408 for purification of the mind. 

„Sec BG 16.24, ‘Therefore, let the scriptures be your authority in deciding what 
ought to be done and what ought not to be done.’ 


šruti = primary scripture; pramanaika-mateh = sole valid means of know-ledge; 
svadharma-nistha = firmly established in one’s own duties; visuddha-buddheh = puri- 
fied intellect; samsara = worldly existence; sa-müla = with its root; nagah = destroyed. 


koSair-annamayddyaib paūcabhir-ātmā na samvrto bhāti | 
nija-Sakti-samutpannaih šaivāla-patalair-ivāmbu vapistham (1511 


The Self does not shine brightly when covered by the food and other sheaths which arise by its 
own power like the water in a well covered by a collection of moss. 


It is the power of the sun which enables darkness to arise. Likewise, it is the power 
of the Self which enables the not-self to seemingly obscure the Self. Obviously, from 
the point of view of the sun, there is no such thing as darkness. From the point of 
view of the Self, there is no not-self. Still, like the water in-a well being obscured by 
the moss which covers it, the Self cannot be perceived due to the sheaths which are 
superimposed on the Self. 

See BrhUp 5.15.1, ‘The face of truth is covered by a golden disc.’ 

See TaitUp 2.2.1 on the food sheath. See V. 153, 156, 167-70, 185-87, 189-90, 
208-14, and 245 for references to the sheaths. 

See V. 138, 150, 183, 276, 315, 336, and 361-63 for purification of the mind. 


košair = sheaths, coverings; annamayādyaih = food sheath; nija-Sakti-samutpannaih 
= rise of its own power; šaivāla = moss; algae; patalair = cover, screen, veil; ambu = 
water; vapistham = pond. 


tac-chaivalapanaye samyak salilam pratryate suddham | 
trsna-santapa-haram sadyab saukhya-pradam param purisab \\152Il 


When the moss is removed, one can see the pure water completely and it removes the pain of 
thirst and immediately fills individuals with great joy. . 


Note that the water is already and always present. All that needs to be done is to 
remove that which hides it. Nothing new need be obtained. 
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$aivala = moss; salilarh = water; šuddham = pure; trsņā = thirst; santapa = pain; 


. hararh = removed, destroyed; saukhya = joy, happiness; pararn = great, highest; purnsah 


= individual, human being. 


paticanam-api košānām apavāde vibhatyayam suddhab | 
nityanandaika-rasab pratyag-ritpab parah svayam-jyotib 1153 


When the five sheaths have been negated, this Self, which is pure, the nectar of cternal bliss, 
indwelling, supreme, and self-cffulgent,' supremely shines. 


An analysis of the five sheaths which cover the Self will reveal that the Self persists in 
all the five sheaths while they vary and undergo change. This analysis consists of 
revealing that what is grosser, more external and less pervasive is less real than what 
is subtler, more internal and more pervasive. Thereby the Self will be revealed as the 
subtlest, innermost being and therefore the most real. From the physical body, which 
is the grossest sheath, to the subtlest sheath of enjoyment will be found imperman- 
ence and objectification. But the knower of all these is the subtlest, most pervasive of 
all. The knower cannot be known for then it would become the known ad infinitum. 
The Self is self-luminous and requires no other source of illumination. It is not an 
object to be experienced. Thus, when the objective element is removed from the five 
sheaths, what remains is Pure Consciousness, awareness, the Atman. Even to say that 
nothing remains after dismissing all objective names and forms, requires a conscious- 
ness which witnesses the absence of names and forms. The subtlest of all is this 
witnessing consciousness which is incapable of being negated. 


paficanam = five; api = (indicates the five sheaths should be set aside entirely); košānām 
= sheaths, coverings; apavade = refuted, denied; vibhati = supremely shines; nityananda 
= eternal bliss; rasah = essence, nectar; pratyag-rapah = indwelling, inside everything; 
parah = supreme; svayam-jyotih = self-luminous. 


átmanátma-vivekab kartavyo bandha-muktaye vidusa | 
tenaivānandī bhavati svari vijfidya sac-cid-ānandam \l154ll 


Therefore, to be free of bondage, the wise should make an effort to discriminate between the 
Self and the not-self. By having understood that which is of the nature of Existence, Conscious- 


ness, Bliss, one becomes blissful. 


The Self is here described as being of the nature of Existence, Consciousness, 
Bliss. Satyam jitānam anantam brahma conveys only identity. Usually satyam jnanam 
anantam brabma is interpreted in a secondary sense because the Absolute is considered 


. to be beyond all determinations and attributes. Thus satyam is used to indicate that 


the Absolute is not unreal; jitātam is used to indicate that the Absolute is not uncon- 
scious; and anantam is used to indicate that it is not finite. But it can be maintained 
that anyone who understands the mahavakyas will immediately know that Brahman, 
satyam, jňānam, and anantam all refer to the same content. Brahman is satyam and 
jüanam is anantam, etc. The text produces the knowledge asked for, viz., “What is 


Brahman? 


1 Sec US LIT MundUp 2.2.10-11. Also see V. 100, 191, 213, 221, 240, 508, and 536 on 
self-luminous. 
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Vimuktatman, in his Ista Siddhi, subtly shows how ‘satyam, jītānam, and anantam 
can be interpreted in a primary and direct sense’ (Istasiddhi pp. 26—32). The terms 
are not synonymous and thus there is no repetition. But being non-synonymous, the 
terms don't indicate diverse attributes either. These non-synonymous terms have an 
impartite sense. The Absolute alone is, and satyam, jñānam, and anantam are expres- 
sions of the same Absolute. They do not express attributes or aspects of the Absolute. 
They are the Absolute. They do not express attributes or aspects of the Absolute. 
They are the Absolute. Sat is Brahman. Cit is Brahman. Ananda is Brahman. Anantam 
is Brabman. And Brabman is only one, without a second. 

See KaUp 1.2.2, ‘The wise, pondering over them (both the good and the pleasant), 
discriminates.’ 


atmanatma-vivekah = discrimination between the Self and the not-self; kartavyo = 
acquired with effort; bandha-muktaye = freedom from bondage; vidusā = the wise; 
sac = Existence, Truth, Real; cid = consciousness; anandam = Bliss. 


muiijdd-isikam-iva dršya-vargāt 
pratyaūcam-ātmānam asangam akriyam | 
vivicya tatra pravilāpya sarvam 
tadātmanā tisthati yassa muktab |1551 


That person is liberated who separates the Self, which is unattached' and actionless,* from all 
perceived sense objects, as one separates the tender core of the muñjā grass’ from its covering, 


and who then remains firmly established in the Self. 


mufijād = a type of grass; isikam = a delicate reed inside this grass; pratyaūcam = not 
in the outgoing way; facing otherwise than outgoing; asaūgam = unattached; akriyam 
= actionless;. vivicya = separating, eliminating. 


deho’yam anna-bhavano'nnamayas tu košo 
hyannena jivati vinasyati tad-vibinab | 
tvak-carma-mamsa-rudhirasthi-purisarasir 

nāyam svayam bhavitum arhati nitya-suddhab |1561 


The sheath of the gross body is food. It originated from food, is sustained by food, and perishes 
without food.* It is a composite of skin, flesh, blood, and excreta.‘ Never can it be the self- 
existent, eternally pure Self. 


! See BrhUp 3.9.26, ‘It is unattached’ (asarigah). Also BrhUp 4.4.22. 

2 See SvetUp 6.19, ‘actionless’ (niskriyam). 3 

3 See KaUp 2.3.17 (the Self), ‘one should draw out with firmness, from the body, as the wind 
from the muñja grass.” 

*. See TaittUp 2.2.1, ‘From food, verily, are produced whatsoever creatures dwell on the earth. 
Moreover, by food alone they live and then also into it they pass at the end.’ : 

* | See MaitriUp 3.4, ‘It is built up with bones, smeared over with flesh, covered with skin, filled 
with faeces, urine, bile, phlegm, marrow, fat.’ R 

5 See KaUp 1.2.18, ‘unborn, eternal’ (ajo nityah); léaUp 8 ‘pure, untouched by anything 
inauspicious.’ 
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anna-bhavano = that which originated from food; tvak = skin; carma = skin; mamsa 
= flesh; rudhira = blood; purisa — excrement. 


pürvari janer-api mrter atha nāyam-asti 
jāta-ksaņah-ksaņa-guņo 'niyata-svabhāvah | 

naiko jadašca ghatavat paridrsyamanah 

svātmā kathavit bhavati bhāva-vikāra-vettā 115711 


In both cases, it does not exist before its birth or after its death. Every moment it is subject to 
origination and destruction and its qualities are fleeting. Its nature is impermanent. It is diverse. 
It is inert and is seen like a pot. How can it itself be the knower of its own changes? 


That which is seen cannot be totally unreal and that which changes and ultimately 
disappears cannot be called real. It cannot be called both real and unreal, for that is 
a contradiction. Thus, it is called indescribable (anirvacaniya) See V. 110-11. 


See MandUp, ‘That which is not in the beginning and at the end, is non-existent 
also in the present.’ 


pūrvarh janer = before birth; api = in both cases; mrter atha = after death; jata-ksanah 
= origination and destruction; aniyata-sva-bhavah = its nature is impermanent; jada = 
inert; ghata = pot. 


pāni-pādādimān debo nātmā vyange'pi jīvanāt | 
tat-tacchakter anāšāc ca na niyamyo niyamakah (1581 


The body, consisting of hands, feet, and so on, cannot be the Self because onc lives even 
without these limbs and it continues to function. The controlled cannot be the controller. 


See KaUp 2.2.4—5, "When the embodied self that dwells within the body slips off and 
is released from the body, what is there that remains? This, verily is that. Not by the 
outbreath or inbreath does any mortal whatever live, but by another do they live on 
which these both depend." 2 
There are five inferences which may be put forth to demonstrate that the Self is 
not the physical body. The body is the not-self because it is a product of food 
(annakāryatvāt). Whatever is produced must also decay, and thus the body cannot be 
the Self. Again, the body is the not-self because it is of the nature of food (āgantugatvāt). 
Before food is eaten and after it is rejected by the body, food is known to be other 
than the self. Thus, even in its in-between state, food should be recognized as being 
other than the self. Even as a garland or sandal paste is something which is different 
from oneself, so too is the body other than the Self. Again, the body is the not-self 
because upon death it ceases to be (apayitvat). So long as one dwells in one's body, 
one feels that one is the body. But once your body becomes a corpse and the dogs 
begin to fight over its remains, the body becomes an object of contempt. That which 
eventually dies, ceases to be, has an end. Thus, the body must be other than the Self. 
Again, the body is the not-self because it is seen (drsyatvat). Like a jar, the body isan 
object of perception. What is seen is different from the seer who sees it. Therefore, 
the body must be other than the Self. Buts the body is the hoo ie go 
i 7| is isa variation of the third inference. s t 
e pep Ta pot, and its perceived continuity is broken (like dream- 


bodies which come and go). 


t 
r 
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pani-padadiman = hands, feet, and so on; vyange’pi jivanat = even if one is without 
these, one lives; niyama = to control, to govern, rule. 


deha-tad-dharma tat-karma tad-avasthadi saksinab | 
sata eva svatah siddham tad-vailaksanyam átmanab |1591 


The Self is different from, and the witness of, the body, its qualities, its activities, and its states 
of being and so on. Being self-established, the Self is other than all these. 


The body is continually changing. A person says, ‘This is my ear, my nose, my body.’ 
That which belongs to oneself is not oneself — it is one’s possession. Simarily for such 
states as childhood, the teen years, sickness, old age, death, and so on. 

See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 
um 295, 352, 370, 381, 384, 495, 506, 507, and 552 for references to witness 
(sāksī). 


deha = body; dharma = qualities; karma = actions; avasthādi = states Of existence and 
so on; sāksiņah = of the witness; svatah siddharh = self-established. 


šalya-rāšip mārsa-lipto mala-pūrņo'ti-kašmalab | 
katham bhaved ayari vettā svayam-etad-vilaksanab (116011 


How can the body, consisting of bones, covered with flesh, full of defects, and extremely 
impure, be the Self, the knower, who is always other than them? 


. šalya = bones; màrsa = flesh; mala-pūrņo = full of defects; kašmalah = extremely 


impure; katham = how; vilaksanah = other than. 


tvari-mamsa-medo’sthi-purisa-rasau 
aham-matim mitdha-janab karoti | 
vilaksanam vetti vicāra-šīlo 
nija-svartipam paramārtha-bhūtam \\1611| 


A foolish person identifies with their skin, flesh, fat, bones, and excreta.' A person of discrimina- 
tion, however, knows their true nature to be the supreme reality and other than the body. 


See V. 74, 89, 94, 156, and 163 on the consitutents of the body. 
müdha-janah = a fool who does not enquire; paramartha = absolute, supreme reality. 


deho'ham ityeva jadasya buddhib 

dehe ca jive vidusas-tvaham-dhih | 
viveka-vijnanavato mahatmano 
brabmaham ityeva matih sadatmani 1162 


A fool thinks, ‘I am the body’. Ari intelligent one knows of the ‘I’ in the body and the indi- 
vidual, However, the Great One, a person who has knowledge born of discrimination, always 
experiences ‘I am the Absolute’. 


1 See MaitriUp 3.4, ‘It is built up with bones, smeared over with flesh, covered with skin, filled 


with faeces, urine, bile, phlegm, marrow, fat.’ 


EE Ene 
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The ChanUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brahma). 
This is the great knowledge. of Vedanta which boldly declares the identity of the 
individual and the Absolute (mahavakya, the Great Sayings of the Upanisads. Tradi- 
tionally they are four in number: prajfianam brahma which occurs in the Aitareya 
Upanisad of the Rg Veda; ayam ātma brahma which occurs in the Māņdūkya Upanisad 
of the Atharva Veda; tat tvam asi which occurs in the Chandogya Upanisad of the 
Sama Veda; and aham brabmásmi which occurs in the Brhadaranyaka Upanisad of 
the Yajur Veda). 


See BrhUp 1.4.1, ‘This is P (aham ayam ity) and BrhUp 1.4.5, ‘I indeed am this 
creation for I produced all this’, 


See V. 4, 5, 77, 163, 220, and 549 for fools (mūdha). Also see MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7.9; BG 17.5-6. 


deho'ham = I am the body; viveka-vijūāna = knowledge born of discrimination; 
mahātmano = Great One; brahmaham = I am the Absolute. 


atratma-buddhim tyaja mūdha-buddhe 
tvan-mamsa-medo'sthi-purisa-rasau | 
sarvatmani brahmani nirvikalpe 

kurusva santin paramam bhajasva 116311 


You with the foolish intellect! Cease to identify yourself with this body comprised of skin, flesh, 
fat, bones, and excreta." Instead, identify with the Absolute, the one Self of all, which is not 
subject to change, and enjoy supreme peace. 


See V. 4, 5, 77, 162, 220, and 549 for fools (*mūdha). Also see MundUp 1.2.8; KaUp 
1.2.5; MaitriUp 7.9; BG 17.5-6. 


müdha-buddhe = you with the foolish intellect; sarvatmani = Self of all; brahmani = 
the Absolute; nirvikalpe = impartite, without changes; $antim paramām = supreme 
peace; bhajasva = enjoy. 


dehendriyadavasati bhramoditam 
vidvdn-ahamtam na jakāti yavat | 

tāvan na tasyāsti vimukti-vārtā 
apyastvesa vedānta-nayānta-daršī |164| 


So long as the scholar does not give up his erroneous identification with the body, sense organs, 
and won which are not real, there can be no talk of his liberation, even if he is supremely 
proficient in Vedanta philosophy. 


T i liberation merely from book knowledge. Sankara’s famous Bhaja 
ba "Worship Govinda O ignorant fool. When the time to diẹ is near, 


memorizing grammatical verses will not protect you. 
See V. 119, 220-21, 289, and 386 on pratibimbavada. 


* See MaitriUp 3.4, ‘Ir is built up with bones, smeared over with flesh, covered with skin, filled 


ith i ile, phlegm, marrow, fat. E Ē RC IE 
M Is BG, urne bee nons abiding in Me (Krsna) which culminates in liberation. 
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dehendriyādāvasati bhramoditārh = erroneous identification with the body, senses 
and so On; vidvān = scholar; vedānta = Vedānta; nayānta = end of or goal of the 
scripture; daršī = to have sight of, to understand. 


chāyā-šarīre pratibimba-gatre 

yat svapha-dehe hrdi kalpitange | 
yathatma-buddhib tava nāsti kācit 
jīvac-charīre ca tathaiva māstu |165 


Just as you do not identify yourself with your body's shadow, or your reflection, or your dream 
body, or when you imagine it in your heart, so too, do not identify yourself with your living body. 


Why does one think that the bodies they identity with are real? They come and go. It 
is an imaginary world. It is personal, intimately one’s own and no one can enter it. 
Such a person is truly alone and truly deluded. No wonder there is pain and loneliness. 

See KaUp 3.1, ‘Knows of the Absolute, men with five fires, and with the three fire- 
altars of Naciketas, they call these two “Shadow” and “Light”, the two who have 
entered — the one into the cave of the heart, the other into the highest region beyond, 
both drinking the truth in the world of rites rightly performed” 

See V. 414, 431, and 505 on shadow. 


chāyā = shadow; pratibimba = reflection; svapna-dehe = dream body; kal-pita = 
imagination; hrdi = heart. 


dehatmadhir-eva nrnam-asaddhiyam 
janmadi-dubkha-prabhavasya bijam | 
yatas-tatas-tvarà jahi tans prayatnāt 
tyakte tu citte na punar bhavāšā |166 


For those whose mind rests on the unreal, the belief that the body alone is the Self is the 
seed which produces the series of sorrows from birth and so on.' Therefore, with great effort, 
destroy this notion. Once the mind is detached, there is no possibility of being born again. 


See BSBh, ‘He who has in the Self the same idea which he ordinarily, firmly holds that 
the body is the Self and which cuts at the root of this false identification, such a 
person is liberated even if he still lives in the world.’ 


dehatmadhir = belief that the body is the Self; eva = alone; asaddhiyam = one whose 
mind rests on the unreal; janmadi = birth and soon; duhkha = sorrow, grief; bijam = 


== 


seed; jahi = destroy, give up; punar bhavāšā = born again. 


karmendriyaib paicabbir-aiicito’yam 
prano bhavet prana-mayas-tu košab | 
yenātmavān annamayo'nupirnab 
pravartate'sau sakala-kriyāsu 1671 


V See ChanUp 8.12.1, ‘O Maghavan, mortal, verily, is this body. It is held by death. But it 15 
the support of that deathless, bodiless self. Verily, the incarnate self is held by pleasure an 
pain. Verily, there is no freedom from pleasure and pain for one who is incarnate. Verily, 
pleasure and pain do not touch one who is bodiless.’ 


M 
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The vital air, in combination with the five organs of action, constitutes the vital air sheath, and 
pervaded by which the food sheath gets its life and performs all its activities 


The vital air sheath is the second sheath encasing the body, with its instrumentality 
of vital airs and the nervous system. It is located within the physical sheath. It is 
permeated by the mental, consciousness, and bliss sheaths. 


Den, 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 


See TaittUp 2.3.1 for a description of the vital air. 


karmendriyaih paūcabhir = five organs of action; aficitah = made up of, constitutes; 
prana = vital airs; košah = sheath; annamaya = food sheath. 


naivatmayam prāņamayo vayu-vikdro 

gantaganta vàyuvad antar-bahir-esah | 

yasmat kiūcit kvāpi na vettistam-anistart _ 

svam vanyam và kificana nitya para-tantrab (1681 


The vital air sheath cannot be the Self because it is a modification of air and, like air, it goes in 
and comes out. It never knows what is agreeable or disagrecable, anywhere, at any time, either 
of itself or of others, being eternally dependent upon the Self. 


The Self is distinguished from the vital air sheath because unlike this sheath, the Self 
is eternal, immutable, blissful and independent while the vital air sheath undergoes 
change, is inert, and is dependent. 

See V. 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. . 


pranamaya = vital air sheath; vayu-vikaro = modification of air; ganta-ganta = comes 
and goes; antar = inside; bahir = outside; nityarh = eternal; para-tantrah = other- 
dependent. 


jūānendriyāņi ca manašca manomayah syat 
košo mamaham iti vastu-vikalpa-hetub | 
sanmjnadi-bbeda-kalana-kalito baliyan 
tatpūrva-košam-anupūrya vijrmbhate yah W1691l 


The organs of knowledge, along with the mind, form the mental sheath! which is the cause of 
the sense of ‘I’ and ‘mine’ and of the diversity of things. It is powerful and creates differences of 
name and so on. It pervades the previous? vital air sheath. 


The mind is declared to be of the nature of both determination and doubt. It dis- 
dehe all tat and thus-makes knowledge possible. The world is 
dependent upon the mind in the sense that it would not be cognized without it. Yet, 


ind i he Self. 
gs nd i Pede 5616770, 185-87, 189-90, 208-14, and 245 on the five 


sheaths. 


TT T ER ti 
1 See TaittUp 2.3.1 for a description of the mind: 


See TaittUp 2.2.1, ‘By that this is filled’ (sa vd esa...). 
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jūānendriyāņi = organs of knowledge; manomayah = mental sheath; ma-māham =‘? 
and ‘mine’; vastu-vikalpa-hetu = cause of the diversity of things; sarhjūādi = names 
and so on; bheda = difference; baliyan = powerful; tatpūrva-košam = earlier sheath. 


paiicendriyaib pancabbir-eva botrbhib 
pracīyamāno visayajya-dharaya | 
jājvalya-māno babu-vasanendhanaih 
mano-mayagnib dahati prapañcam V1701l 


The mental sheath is the sacrificial fire which is fed with the fuel of residual impressions. The 
five sense organs serve as the sacrificing priests who pour into the fire the oblations of the sense 
objects.! The burning of this mental sheath fire brings about the physical universe. 


The sacrificial fire confers on the person or couple (yajamana) who perform the 
sacrifice, the enjoyments of the heavenly realms. So, too, the mind confers on the 
individual, the pleasures of the empirical world. 
'See TaittUp 2.3.1; 2.4.1 for a description of the mind and mental sheath. 
tad 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 


paficendriyaih = five sense organs; hotr = sacrificial priests; praciya-màno = made to 


grow; ajya = offerings; vasana = residual impressions; mano-mayagnih = fire of the 


mental sheath; pra-paiicam = physical universe. 

na hy-asty-avidya manaso’tirikta j 
mano hy-avidyā bhava-bandha-hetuh | 

tasmin vinaste sakalam vinastam 

vijrmbbite'smin sakalam vijrmbhate (1711 


Clearly, there is no ignorance apart from the mind. Because the mind is ignorance, it is the 
causc of the bondage of worldly existence. When that is stilled, everything is stilled. When it is 
active, everything manifests. 


The mind is the cause of bondage and the cause of liberation. However, the word 
*mind' itself is vague, incapable of a clear definition. No one can point to the mind 
and say, ‘this is what I mean by the word “mind”. It is a bundle of faculties: 
cognition/perception/will/imagination/judgment/reason/understanding/memory/etc. 
It is ever rotating and fluctuating. 

See MaitriUp 6.34, ‘Mind, in truth, is the cause of bondage and liberation’; also see 
AmrtabinduUp 2. See V. 176-77. ; 

See YS 1.2, ‘The cessation of the modifications of the mind is Yoga’ (yogas citta 
vrtti nirodbab). 


hi — (in the first line, indicates conclusiveness); avidyā = ignorance; manaso'tiriktá = 
apart from the mind; hi = (in second line, indicates because); bhava-bandha = bond- 
age of worldly existence; hetuh = cause; vinaste = stilled, lost; vijrmbhite = activ 
expanding. £ 


1 Gee BG 4.26, ‘Some offer hearing and the other senses into the fires of restraint; others offer 
sound and the other sense objects into the fires of sense'; also BG 4.27-30. 


l 
| 
| 
i 
| 
i 
ļ 


Crown Jewel of Discrimination . 139 


svapne'rtha-šūnye srjati svašaktyā 
bhoktradi vi$vam mana eva sarvam | 
tathaiva jagratyapi no visegab 

tat sarvam-etan manaso vijrmbhanam |172| 


In the drcam state, in which there is an absence of external objects, the mind alone creates 
everything, the enjoyer and so on, by its own power.: Similarly, there is no difference in the 
waking state. All that is but an expansion of the mind. 


Dreaming is the state wherein the Self revels in a world of images and its experiences 
are subtle. The Self is said to be dreaming when it creates a world of its own from the 
impressions of its waking experiences. It doesn't need the help of the sense organs. 


r doesn't need the help of external lights. See V. 100-101, 165, 255, and 454-57 on 
reams. 


svapna = dream state; artha = objects; šūnya = devoid of, total absence; spjati = 
creates; bhoktrādi = the enjoyer and so on; viśvarh = cverything, all this; jagrat = 
waking state; manas = mind; vijrm-bhanam = expansion, active. 


susupti-kale manasi praline 
naivasti kiñcit sakala-prasiddheh | 
ato manah-kalpita eva pumsah 
sanisdra etasya na vastuto'sti 1731 


It is well known that, in deep sleep when the mind is still, nothing exists. Therefore, worldly 
existence is but a creation of the individual’s mind. In reality it does not exist. 


The sleep state is wherein there are no experiences, no desires, no dreams. It is one 
mass of consciousness and remains as bliss enjoying bliss. Here there is no knower, 
no known, no process of knowing. See V. 109, 122-23, 210, 236, and 295 on deep 
sleep. 

Has the world ever come to you and said, ‘Why am I here? Am I deluded?’ No. 
Think about last night when you were deeply asleep. There was no world, no thoughts, 
no feelings of delusion or imperfection. This should lead us to conclude that the 
world is in us, we are not in the world. If one solves the riddle of the T, the riddle of 
the world will also be solved. Which is dependent upon which, the world upon ‘I’ or 
«T upon the world? 


susupti = deep sleep; manas = mind; praline = dissolved, reabsorbed into, disappeared; 
naivāsti = nothing exists; prasiddheh = well-known; manah-kalpita = mental imagina- 
tion; eva = but, merely, only; pumsah = individual; sarnsara = worldly existence, 


vāyunā niyate meghah punas tenaiva niyate | 
manasa balers bandhah moksas tenaiva kalpyate 11741 


The winds gathers clouds together and again the wind disperses them. Similarly, the mind 
creates bondage and again it creates liberation. | 
See MaitriUp 6.34, ‘Mind, in truth, is the cause of bondage and liberation’; sce also. ; 
AmrtabinduUp 2. , 
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vayu = wind; meghah = clouds; punar = again; niyate = puts together, connects; 
manasa = mind; kalpyate = creates, imagines, forms, fashions; bandhah = bondage; 
moksa = liberation. 


dehadi-sarva-visaye parikalpya ragar 
badhnāti tena purusari pasuvad gunena | 
vairasyam-atra visavat suvidhāya pašcāt 

enam vimocayati tan-mana eva bandbāt \\175\l 


The mind produces an attachment to the body, all the sense objects and so on. This rope of 
attachment binds a person as if they were an animal. Subsequently, the same mind creates an 
aversion for these sense objects and liberates one from that self-same bondage. 


The mind is like a river which flows in the bed of the body ceaselessly. How can an 
unsteady mind make itself steady? It cannot. It is the nature of the mind to roam. 
One must go beyond the mind. 


dehādi = body and so on; sarva-visaye = all”sense objects; parikalpya = strongly 
creates or produces ragam = attachment; badhnāti = binds; purusam = person; pašu = 
animal; gunena = rope; vairasyam = tastelessness, aversion; vimocayati = liberates, 
frees. 


tasman manab kāraņam-asya jantoh 
bandhasya moksasya ca và vidhane | 
bandhasya hetuh malinam rajo-gunaib 
moksasya $uddbam virajas-tamaskam V1761l 


Therefore, the mind is the cause in producing both bondage and liberation’ When tainted by 
active qualities, the mind is the cause of bondage. When it is free from active qualitics and 
dullness it is the cause of liberation. 


The mind covers up the Self like the moon which obscures the sun. The mind is like 
a thief. You must watch it constantly-— not because you want anything from it, but 
because you don't want it to steal. 

See MaitrīUp 6.34, ‘Mind, in truth, is the cause of bondage and liberation’; see also 
AmrtabinduUp 2. 


tasman = therefore; manah = mind; karanam = cause; vidhane = to produce, perform, 
effect, cause, grant, bestow, distribute; malina = tainted; rajo-gunaih = active qualities; 
$uddham = free; tamas = dullness, laziness, darkness. 


viveka-vairāgya-guņātirekāt 
šuddhatvamāsādya mano vimuktyai | 
bhavatyato buddhimato mumuksob 

tābhyārh drdhabhyam bhavitavyam agre 11771 


When the mind attains purity through discrimination and detachment, it turns towards libera- 
tion. An intelligent seeker of liberation must first be firmly established in them. 


Discrimination and detachment are the first two limbs of the four-fold prerequisites 
prescribed in verse 17. When they are present, the mind naturally becomes introverted 
and ceases to thirst for sense objects in the external world. 
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See V. 11, 138, 150, 178, 183, 276-77, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 


viveka = discrimination; vairāgya = detachment; šuddhatvam = purity; buddhimato = 
an intelligent seeker; drdhabhyam = fixed, firm, steady. 


mano nama mahā-vyāghro visayaranya-bbiimisu | 
caratyatra na gacchantu sādhavo ye mumuksavah 117811 


A great tiger called the mind wanders in the vast forest of sense objects. Let not good people 
who have a longing for liberation ever go there. 


Sense objects are dangerous. They are like an infinitely vast and deep forest. If one 
wanders among them, one is sure to be lost. Thus, it behooves a person who is 
desirous of liberation, to shun them. The mind is like a fierce tiger who wanders this 
forest at will. It feels invulnerable even though a little discrimination will reveal that 
this is not the case. The KaUp says, ‘A wise person, desiring immortality, turning 
their eyes inward, saw the inner Self.’ . 

See V. 3, 19, 28, 29, 30, 31, 44, 84, 120, and 576 for references to mumuksutva. 

See V. 38, 41, and 43 on the forest. 


mano = mind; nama = called; maha-vyaghro = great tiger; visayaranya = forest of 
sense obects; caratyatra = wanders; sādhavo = good people, spiritual aspirants; 
mumuksavah = burning desire for liberation. 


manah prasūte visayan ašesān 
sthūlātmanā sūksmatayā ca bhoktub | 
šarīra-varnāšrama-jāti-bhedān 
guņa-kriyā-hetu-phalāni nityam \\179ll 


The mind continually creates for the experiencer, experiences of all sensc objects, gross and 
subtle; distinctions bascd upon body, caste, station in life, class, qualities, actions, causes, and 
effects. 


The mind is involved in all experiences, both regarding the objects, subtle and gross, 
as well as the enjoyer of the experiences, the individual perceiver. 


sthūla = gross; sūksma = subtle; bhoktuh = experiencer; Sarira = body; varņāšrama = 
caste and stages of life; jati = class, family; bhedan = differences, distinctions; guna = 
quality; kriya = action; hetu = cause; phalani = fruits, effects, results; nityam = con- 
tinually, eternal. 


asanga-cidrūpam amum vimohya 
dehendriya-prana-gunair-nibadhya | 

aham mameti bhramayatyajasram 
manas-svakrtyesu phalopa-bhuktisu (1801 


: oan ; i d binding it 
Deluding the individual, who is of the nature of unattached pure Consciousness, an i 
with the ties of the body, sense organs, and vital airs, the mind aea him open vind 
sense of ‘I’ and ‘mine’ experiencing the varied experiences of results done by itself 


, 
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Not only does the mind deceive the individual into becoming attached to sense objects, 
but it also deceives the individual, him or herself, into forgetting their real nature. 
The Self is never deluded, just as a person awake is not deluded by the dreams of the 
dreamer. It is the mind which perpetuates the delusion by superimposing the body 
upon the Self. ; 


asanga = unattached; cidrüpam = Consciousness, intelligence; vimohya = deluding; 
dehendriya-prana = body, sense organs, vital airs; gunair-nibadhya = binding with a 
rope; ahari = ‘I’; mameti = mine; bhrama = delusion, error; svakrtyesu = actions done 
by oneself; phala = fruits, results. 


adhyāsa-dosāt purusasya sanisrtib 
adhyāsa-bandhas tv'amunaiva kalpitab | 
rajas-tamo-dosavato'vivekino 
janmadi-dubkhasya nidānam-etat 181 1l 


An individual's involvement in worldly life is caused by superimposition and the bondage 
of superimposition is created by the mind alonc. For a person of non-discrimination whio is 
tainted by active qualities and darkness and dullness, it is the original cause for the sufferings of 
birth and so on. 


Superimposition (adkyāsa — see verse 140) is defined by Sarikara in his BSBh Preamble 
(Adbyasa Bhasya) as ‘cognizing something as something else” (atasmiri tad-buddbib). 
See V. 39, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


adhyāsa = superimposition; purusasya = individual, person; rajas-active qualities; tamo 
= darkness, dullness, laziness; dosa = defect, taint; aviveka = non-discrimination; 
janmadi = birth and so on; duhkhasya = suffering; nidānam = primal cause, original 
cause. 


atah prabur-mano'vidyam paņditās-tattva-daršinah | 
yenaiva bhramyate visvam vāyunevābhra-maņdalam 1821 


Hence the wise, who know the Truth, have declared that the mind itself is ignorance. It is solely 
by this that the universe is tossed about like the clouds by the wind. 


Don't rely on the mind for liberation. It is the mind which brings one into bondage. 
Why think of changing the mind — it is already changing all the time. 


atah = hence, so, therefore; prahurmano’vidyam = mind alone is ignorance; panditah 
= the wise, great scholars; tattva-daršinah = those who have seen or know the truth; 
yenaiva = solely; bhrāmyate = purposelessly changing, tossed; vi$varn = universe; 
vayunevabhra = clouds by the wind; mandalam = whirled around. 


tan-manaķšodhanaris karyam prayatnena mumuksuņā | 
visuddbe sati caitasmin muktih kara-phalayate 11831 


Therefore, the mind must be diligently purified by those who earnestly seek liberation. When 
the mind is purified, liberation is as easy of access as a fruit in the palm of one’s hand. 


See V. 11, 138, 150, 177-78, 276-77, 315, 336, 361-63, 367, 370-71, 384, and 408 
for purification of the mind. 
See KaUp 1.2.25; MundUp 3.1.5, 3.1.8; BrhUp 4.4.23 on this verse. 
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tat = therefore (for the reason stated earlier); manahšodhanam = purify the mind; 
prayatnena = diligently, by great effort; višuddhe = purified; caitasmin = (ca = 
indicates the reason) caiti-asmin = in this mind; kara = palm; phala = fruit. 


moksaika-saktyā visayesu rdgam 

nirmūlya samnyasya ca sarva-karma | 
sacchraddhayā yah šravaņādi-nistho 
rajas-svabhavam sa dhunoti buddheb 118411 


That person who, by means of a one-pointed dedication to liberation, completely uproots 
attachment to the sense objects, renounces all actions, possesses an unswerving faith in Truth, and 
is firmly established in hearing and so on, completely destroys the flickering nature of the mind. 


Hearing and so on = the discipline of hearing the truth (šravana), reflecting on its 
meaning (manana), and becoming firm in one's understanding (#ididbyasana). 


moksaikasaktya = by supreme or one-pointed dedication to liberation; raga = 
attachment, desire; nirmūlya = completely uproots, removes; sarnnyasya = giving up, 
renouncing; sarva-karma = all actions; sacchra-ddhaya = earnest dedication to the 
truth; šravaņādi-nistho = established in hearing and so on; rajas = quivering, flickering; 
svabhavarh = nature; dhunoti = completely destroys; buddheh = mind. 


manomayo nāpi bhavet parātmā 
bhyādyantavattvāt parinami-bhavat | 
duķkhātmakatvāt visayatva-hetoh 
drastā hi dršyātmatayā na drstab W1851I 


The mental sheath cannot be the supreme Self as it has a beginning and an end; as it is subject 
to modifications; as it is of the nature of suffering; as it is an object. The seeing subject cannot 
be the seen object. 


See V. 169-70 on the mental sheath. 


manomayo = mental sheath; paratma = supreme Self; adyanta-vattvat = as it has 
a beginning and an end; pariņāmi-bhāvāt = it is subject to modifications; 
duhkhatmakatvat = its nature is comprised of suffering, grief; visayatva-hetoh = 
because it is an object of cognition; drasta hi dréyatmataya na drstah = the secing 
subject is nowhere seen to be the seen object. 


buddhir-buddhindriyaib sardham savrttih karty-laksanab | 
vijūāna-maya-košah syat pumsab samsara-karanam 118611 


The intellect, with its organs of knowledge along with its modifications, is known as the 
novies sheath, It has the characteristics of an agent which is the cause of worldly existence. 


See V. 187, 189-90, and 208 on the intellectual sheath. Also see see V. 128, 151, 
153, 156, and 167-70 on the five sheaths. 

i = intellect; buddhindriyaih = organs of knowledge; sardham = along .with; : 
Ben = pirtis of the mind; kartr-laksanah = the mark or quality of ET doc 
vijūāna-maya-košah = sheath of knowledge; samsara-karanam = cause Of wor 
existence. 
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anuvrajaccit-pratibinba-saktib 
vijianasamjnab prakrter vikarab | 
jūāna-kriyāvān aham-ityajasram 
dehendriyadisvabhimanyate bhršam |1871 


The knowledge sheath has the power of reflection of thc light of Consciousness which it 
accompanies. It is a modification of primordial matter. Its functions are knowledge and action 
and it is always completely identified with the body, the sense organs, and so on. 


See V. 186, 189—90, and 208 on the intellectual sheath. Also see V. 128, 151, 153, 
156, and 167—70 on the five sheaths. 


anuvrajaccit = to go along with, or pervasion of Consciousness; pratibimba = reflec- 
tion; Saktih = power; vijnanasarnjriah = is known as the knowledge sheath; prakrter = 
primordial nature; vikarah = modification; jñāna = knowledge; kriyā = action; 
dchendriyādisu = in the body and the sense organs; abhimanyate = egoism, attach- 
ment, conceit; bhrsam = strong, powerful. 


anādi-kālo'yam aham-svabhavah 
jivab-samasta-vyavahdra-vodha | 
karoti karmdany-anupurva-vasanah 
punyanyapunyani ca tat-phalani\\188\l 


The nature of this ‘I’ is without beginning. It is called the ‘individual’ and undertakes all 
worldly activities. It performs auspicious and inauspicious actions according to previous latent 
impressions, and experiences their results. 


How does any individual refer to him or herself — only as ‘I’, one single syllable. 
Everyone says ‘I’ but who knows what this ‘I’ is? It is not the body, the mind, etc. The 
body belongs to one. Who knows this? It is the ‘I’ which knows. The ‘I’ is the first 
thought upon waking after sleep and it is the last thought before dropping off into 
sleep. Enquire. Where does this ‘I’ arise from? Discover that. 


anadikalo’yam = time that is beginningless, eternal, it cannot be said when it began; 
vyavahara = worldly; anupürva-vasanah = previous latent impressions; punyanya 
punyani = auspicious and inauspicious; phalani = the results or effects. 


bhunkte vicitrasvapi yonisu vrajan 

āyāti niratyadha itrdbvam-esab | 

asyaiva vijriana-mayasya jagrat- 
svapnadyavasthah sukha-dubkha-bhogah 1118911 


Born in various bodies, it comes and goes, above and below. The waking, dreaming and other 
states, and experiences of joy and sorrow, belong to the intellectual sheath. 


See V. 186-87, 190, and 208 on the intellectual sheath. Also see V. 128, 151, 153, 
156, and 167-170 on the five sheaths. 
See V. 127, 172, 213, and 219 on the three states of existence. 


yonisu = bodies, womb; āyāti nirātyadha = comes and goes; ūrdhvam = above; esah = 
hastens near or towards; asyaiva = down, below; vijriana-mayasya = intellectual sheath; 


" 
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jagrat-svapnady-avasthah = waking, dreaming and other states; sukha-duhkha-bhogah 
= experiences joys and sorrows. 


dehādi-nistbāšrama-dharma-karma- 
guņāblimānal satatari mameti | 
vijūāna-košo'yam-atiprakāšah 
prakrsta-sānnidhya-vašāt parátmanab | 
ato bhavatyesa upādhir-asya 
yadātmadbīb samsarati bhramena 119011 


The intellectual sheath always considers as its own the stages of life, duties, actions, attributes, 
and functions which belong to the body. It is extremely luminous owing to its close proximity 
to the supreme Self. It is a limiting adjunct on the Self, which, deluded by it, is therefore subject 
to worldly existence. 


See V. 186-87, 189, and 208 on the intellectual sheath. Also see V. 128, 151, 153, 
156, and 167-70 on the five sheaths. 


dehādi = body and so on; nisthā = always; āšrama = stages of life; dharma = qualities; 
karma = actions; guna = attributes; vijnana-ko$o = intellectual sheath; atiprakāšah = 
very luminous; sānnidhyavašāt = dwelling closeby, near; paratmanah = supreme Self; 
bhramena = deluded, error. 


"yo'yarit vijūāna-mayaļ prāņesu brdi sphurat svayamjyotib | 
kutasthah san nātmā kartā bhoktā bbavaty-upadbistbab 1911 


The self-cffulgent' Self, which is all-pervasive knowledge, shines in the heart, extremely near 
the vital airs.* Though immutable, it becomes a doer and enjoyer because of limiting adjuncts. 


Why are you looking for God in city after city, temple after temple? God dwells in 
the heart within. Why look in the East and in the West? Don't look for God, look for 
the Guru. God dwells within you; in truth, you are God. You don’t need to find God, 
you need to find a Guru who will guide you to yourself. 


See V. 219, and 257 on the heart. 


vijfiana-mayah = all-pervasive knowledge; prāņesu = vital airs; hrdi sphurat = shines 
ia the os svayamjyotih = self-effulgent; kūtasthah = immutable, changeless; kartā 
= doer; bhoktā = enjoyer; upadhisthah = limiting adjuncts, adventitious conditions. 


svayam paricchedam upetya buddheh 
tādātmya-doseņa param mrsātmanah | 
sarvatmakah sann api viksate svayam 
svatab prtbaktvena mrdo ghatan wa 1119211 


Y Gee BrhUp 4.3.7, yo'yar vijidna-mayah pranesu hrdy antarjyotib purusab — the first part of 
d pua seh tanu In this context, Yājūavalkya answers Janaka's question about, 
"Which of these is the Self?” and says, ‘... the vital airs (prdma) stand for the sense organs. 
(indriya).’ It is a case of sámipya saptami like “the tree in the stone’, i.e., tree near thie stone 


self-luminous. 
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"Though the Self of all, by the defect of a false identification of the intellect which limits itself, 
it looks upon itself as something different, like pots from clay. 


Clay may take different forms in a potter's hands and thus become known as pots, 
cups, plates, etc. Really, they are all clay through and through though they are 
individually called by various names. Each is a form in which the same clay appears. 
Even so, the Absolute appears in different forms and is called by various names. 
To concentrate on the form makes one forget the basis. A potter is indifferent to 
the various manifestations and knows that each item is only clay. The objects are 
so many forms in which the Reality appears. The appearances are invested with 
a name and form but what abides is the Reality. See V. 230—31, 253, and 392 
on clay. ` : 

See ChānUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay.’ : 


paricchedam = limitation; buddheh = intellect; doseņa = defect; mrsatmanah = false 
identification; sarvātmakah = Self of all; mrdo = clay; ghatān = pot. 


upadhi-sambandha-vasat parātmā- 

hy upādhi-dharmān gnubbāti tadgunah | 
ayo-vikārān avikāri-vaknivat 
sadaika-rūpo'pi parah svabbavat |193 


Even though the supreme Self is perfect and eternally unchanging, due to its association with 
the limiting adjuncts, it assumes the gualities of these limiting adjuncts and appears to act, even 
as the formless fire appears in the form of iron. 


See fire/iron KaUp 2.2.9, ‘As fire, which is one, entering this world becomes varied in 
shape according to the object, so also the one Self within all beings becomes varied 
according to whatever.’ Also see ChanUp 6.1.4, ‘Just as by means of one nail-cutter 
all that is made of iron becomes known, the modification being only a name arising 
from speech while the truth is that it is just iron’; see also MaitriUp 3.3; V. 135, 350, 
and 507 on fire in iron. 


upadhi = limiting adjunct; sarhbandha = association; parātmā = supreme Self; vahni = 


Sisya uvdca 
bhrameņāpyanyathā vāstu jīvabhāvak paratmanab | 
tad-upadher anāditvāt nānāder nāša isyate 119411 


The student said: 
Whether due to delusion or otherwise that the supreme Self assumes that it is an individual, 
that limiting adjunct is beginningless. Of what is beginningless, there can be no destruction. 


The student makes an (invalid) inference stating that, ‘if the individual is beginningless, 

then it must be immortal, for, whatever is beginningless is immortal.’ In V. 188, 

‘the teacher said that the individual is beginningless and thus the student enquires, in 
V. 195, how to become liberated? 
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bhrameņāpyanyathā = delusion or otherwise; jīvabhāvah = individuality, state of 
being an individual; parátmanah = supreme Self; upādher = limiting adjunct; anādi = 
beginningless, eternal; nasa = destruction. 


ato'sya jīva-bhāvo'pi nityā bhavati samsrtib | 
na nivarteta tan moksab katham me Sriguro vada |195 


Therefore, the individuality of the supreme Self will be eternal. How then can there be libera- 
tion from worldly existence? Please instruct me, revered Master. 


The disciple, after hearing the Master elucidate the nature of the individual, asks, 
how is liberation from worldly existence possible if individuality is eternal? If maya is 
beginningless and if that which is beginningless is also endless, then how can one 
become free? Ignorance seems to be indestructible. Again, if the supreme Self has 
entered into the individual self, and if the supreme Self is eternal then liberation is 
impossible. E 


nityà = eternal; samsrtih = worldly existence; moksah = liberation; katham = how; 
vada = instruct me, speak. P 


Srigurur-uvdca 
samyak prstam tvayā vidvan savadhanena tac chrnu | 
prāmāņikī na bhavati bhrāntyā mohita-kalpanā 1196 


The revered Master said: ; 
Learned one, you have asked a good question. Listen attentively. Things formed in the imagina- 
tion cannot be valid for thcy, themselves, are due to delusion. 


The Master responds to the disciple’s question by elucidating the nature of delusion. 


samyak = good, right; prstarm = question; vidvan = learned one, intelligent one; 
sāvadhānena = determine well; šrņu = listen; prāmāņikī = validity; bhrantya = false; 
mohita = delusion; kalpana = forming, fashioning, making, creating in the mind. 


bhrantim vind tvasarigasya niskriyasya nirākrteļ | 
na ghatetartha sambandho nabhaso nilatadivat 1119711 


The Self is unattached,' actionless,? and formless; thus without delusion there can be no 
connection with the objects of the world, even as blueness has no connection with the sky. 


See BSBh, ‘Young childen without disctimination superimpose black, yellow, blue, 
and so on on the invisible sky.’ 3 


bhrántirn = delusion, false; asatgasya = unattached, devoid of association; niskriyasya 
= actionless; nirakrteh = unchanging; ghatetartha = objects of the world; sambandho 


= connection; nabhaso = sky; nila = blue. 


See BrhUp 4.4.22 (asarigah) on the unattached Self 


See ionless BrhUp 4:4.22. Me fa x 
3 Gee SvetÜp 6. 19, cache parts, without activity (niskalam niskriyam); also 6.12. 
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svasya drastur nirgunasyakriyasya 
pratyag-bodhānanda-rūpasya buddheb | 
bhrāntyā prapto jīva-bhāvo na satyo 
mohāpāye nastyavastu-svabhavat 19811 


The witness! is without qualitics, immutable, and is realized within as knowledge and bliss 
absolute. Its individuality is a confusion of a deluded mind and is not real. As it is by nature not 
real, it vanishes with the destruction of delusion. 


The saksin and the individual are distinguishable, though not separable. The saksin is 
not identical to the Self because the saksin is always associated with the antabkarana. 
This association is both real and potential. It is real in the waking and dreaming 
states. It is potential in the deep sleep state (thus the individual loses its individuality 
in deep sleep). 

See KaivUp 1.18 on witness. 


drastur = seer, witness; nirguna = without qualities; akriyasya = immutable, changeless; 
pratyag = within, inner; bodhānanda = knowledge and bliss; bhrāntyā = confusion, 
error, mistake; na satyo = not real; mohapaye = by the destruction of delusion. 


yāvad bhrantis tavad evāsya sattā 
mithyā-jūānojjrmbbitasya pramādāt | 
rajjvam sarpo bhranti-kdlina eva 
bhrānter nase naiva sarpo'pi tadvat |1991 


Its (individuality) exists only so long as delusion persists, as it is born of false knowledge. The 
rope is mistaken for a snake only as long as the delusion lasts; there is no more a snake once the 
delusion is destroyed. So, too, in this case. 


The rope is the cause of the snake in the sense that the snake pre-existed (so to speak) 
in the rope. It was sustained by the rope and finally disappeared back into the rope. All 
the time there was nothing else there than the rope. The rope never ceased being a 
rope, even while it appeared as the snake. This is the very essence of the idea — a thing 
appearing differently without ceasing to be itself even during the different appearance. 
See V. 12, 63, 112, 140, 248, 303, 388, 405, 407, and 550 for references to a snake. 


bhrānti = delusion, error; sattà = exists; mithy4-jnana = false knowledge, illusion; 
fajjvarh = rope; sarpo = snake; bhranti-kalina = delusion lasts or persists; nase = 
destroyed. 


anaditvam avidyayab karyasyapi tathesyate | 
utpannayam tu vidyayam āvidyakam-anādy-api |2001 
prabodhe svapnavat sarvam saba-miülam vinasyati | 
anādyapīdam no nityam pragabhava iva sphutam 201 Il 


Ignorance and its effects are declared to be beginningless. But with the risc of knowledge, the 
entire effects of ignorance, even though beginningless, are destroyed along with its root, even as 
dreams vanish on waking. Though ignorance is beginningless, it is not eternal, like prior non- 
existence, yet evident. 


V See SvetUp 6.19, ‘without parts, without activity’ (niskalam niskriyam); also 6.12. 
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In the Advaita tradition, ignorance (avidya) is characterized by six marks: it is 
beginningless (anddi), it is removed by right knowledge (jitana nivartya), it is a posit- 
ive entity of the nature of an existent (bbavaritpa), it is indescribable (anirvacaniya), 
it has the two powers of concealment and projection (avarana and viksepa), and its 
locus is either in the individual self (jiva) or in the Absolute (Brahman). 


This verse is controversial since it refers to non-existence (prāgabhāva). Sec my 
Introduction (p. 000). 


See V. 110-112 for a defintion of ignorance. 


anāditvam = beginningless; avidyā = ignorance; kāryasyāpi = its effects; utpannayam 

= with the rise of; vidyayarn = knowledge; svapna = dream state; sarvam = all; saha- 

mūlarh = along with its root; vinašyati = destroyed, completely removed; no nityar = 

nat eer pragabhava = prior-non-existence; sphutam = evident, clear, manifest, 
istinct. 


anāder api vidbvarisab prāgabhāvasya viksitab | 

yad buddhyupadhi-sanibandhat parikalpitam ātmani 120211 
jivatvam na tato’nyas tu svariipena vilaksanabh | 

santbandhah svātmano buddhyā mithya-jiidna purassarab 12031 


Prior non-existence, although beginningless, is observed to have an end. So too, individuality, 
which is imagined in the Self, due to its association with the limited adjuncts, is not real; for the 
other is really different from it in its essential nature. The relation of the Self and the intellect is 
duc to false knowledge. 


Non-existence (abhava) has two main divisions: the absence of one entity in another 
(satitsarga abhāva), which is of three kinds: prior non-existence, annihilative non- 
existence, and absolute non-existence; and one object not being another (anyonya 
abhāva) or reciprocal non-existence. The non-existence of an object before it comes 
into being is said to be beginningless, but this non-existence obviously comes to an 
end when the object in question is brought into being. 


anāder-api = though beginningless; vidhvamsah = destruction, end; pragabhavasya = 
prior non-existence; viksitah — is seen, is observed; parikalpitam = imaginary, not-real, 
illusory; jīvatvarh = individuality; svarūpeņa = essential nature; vilaksanah = other 
than, different from; sambandhah = relation; svatmano = one’s Self; mithya-jnana = 
false knowledge; purassarah = arises. 


vinivrttir bhavet tasya samyag-jndnena nānyathāl 
brahmātmaikatva-vijūānari samyag-jridnart šruter matam 120411 


The disappearance of false knowledge takes place through correct knowledge; not otherwise. 
Correct knowledge, according to the scriptures, is the realization of the identity of the indi- 


vidual and the Absolute. 


The gre: ings (mahavakya) of the Upanisads posit the essential identity between 
the individual et the tee According to Advaita, the Self (Atman) is one eur 
non-dual. The pluralistic universe of an individual's day to day experience; M 

appears to one as real, is an illusory superimposition which is neither real nor unreal. 
This appearance is rooted in ignorance (avidya) which conceals the real ien and pro- 
jects the unreal (asat). One's entire experience of life seems to involve di rentiations 
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like, T am male, I am old, I am hungry, I am meditating, I am seeking liberation, I am 
having a vision’ and so on. These differentiations are based on the superimposition of 
one thing on another or the attributes of one thing on another due to ignorance. 

If the Self is one and non-dual, what is the status of the world, what is the status of 
all this multiplicity, including myself — what I think I am and what I think the world 
is? Even if it is true that appearances are illusory superimpositions, it still appears 
that there is a duality. The Self may exist, and I seem to exist, and this ‘P may even be 
the Self. But there seems to be something else, an ‘other’ or second, if you will. Even 
if what I think I am is illusory, still it is ‘something’ illusory. To put it another way, 
if the Self and the world are non-dual, one and the same, then there is no reason to 
seek the Self (for there is nothing that it is not). Yet, if that is the case, why am | 
miserable and happy, by turns? That seems to imply duality. On the other hand, if 
the world and the Self are different, then surely that is duality. To answer this ques- 
tion, Advaita relates a tale... 

One day a washerman was taking his donkeys to the forest to graze them. He 
happened to chance upon a new-born lion cub. The lion cub did not know that it was 
a lion and so the cub grew up with the donkeys. As time passed, by living in their 
company, the lion began to speak like the donkeys, to eat with them, and to travel 
back and forth to the river carrying laundry on its back. The lion grew up thinking 
of himself as a donkey. One day, when he was grazing on the river bank with his 
donkey brothers, another lion came down to the river to drink. While he was drink- 
ing he caught sight of this young lion and was shocked and puzzled to see him 
standing in the midst of donkeys in such.a pitiful condition. He came closer to the 
young lion and said, ‘Brother, what are you up to?” The young lion replied, ‘I am 
grazing with my brothers’. Shocked, the elder lion said, ‘How can you call them 

brothers? They are asses and yov are a lion. Come with me and look at your reflec- 
tion in the water. Look at your reflection and then look at my reflection. Is there 
anything similar about us?” The young lion gazed down at his reflection and saw that 
he looked just like the old lion. The old lion demanded, ‘Are they your brothers or 
am I your brother? Now stop braying like a donkey and roar like a lion.’ The young 
lion began to roar. All the donkeys as well as the washerman ran away. 

Was the young lion ever a donkey? No. He only thought he was a donkey. Was the 
young prince ever not a prince? No. He only thought he wasn’t. The human being is 
not a.limited, unhappy, imperfect being. Human beings only believe they are small, 
finite, mortal creatures. Once one discards this ignorant superimposition, one will 
manifest the strength, the glory, the majesty that one is, and always has been. It is 
only one's awareness that need be changed. We never were limited, and never will be 
limited, because we are the Self. Although a mirage appears in the desert, there never 
was, is not now, nor ever will be, water there. Although subjects and objects appear 
in one’s nightly dreams, they are not real. Upon waking the next morning, one remarks, 
‘Oh, it was but a dream’. It is an improper question to ask, ‘Where did they go?” 


See AitUp 3.1.3, ‘Consciousness is the Absolute’ (prajitānam brahma); MandUp 2.7, - 


«This Self is the Absolute’ (ayam ātmā brahma); BrhUp 1.4.10, ‘I am the Absolute’ 
een brahmasmi); ChanUp 6.8.7, ‘That thou art’ (tat tvam asi); also AitUp 1.3.13; 
vetUp 3.10.4. 


samyag-jūānena = correct knowledge; nānyathā = not otherwise; brahmātmaikatva = 
the identity or oneness of the Absolute and the individual; éruter = primary scripture. 


tad dtma-anatmanoh samyag vivekenaiva siddbyati | 
tato vivekab kartavyah pratyag-ātmāsadātmanob 1205 ll 
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That (correct knowledge) only is attained by right discrimination between the Self and not-self, 
Therefore, discrimination must be made between the inner Self and the non-real individual. 


The Vivekacūdāmaņi is called such to emphasize the paramount importance of 
discrimination (viveka) in the quest for liberation. To be caught in the cycle of birth 
arid death is the effect of one’s actions, whether good or bad. Action is prompted by 
desire. Desire arises because one feels one is incomplete, due to ignorance, Why does 
one feel one is incomplete? Because one has identified oneself with their body. How 
to overcome this confusion? Discrimination. See V. 2 and 11 on discrimination. 


ātmā-anātmanoh = the Self and not-self; samyag vivekenaiva = only by right discrim- 
ination; siddhyati = attainment; arises; kartavyah = actions which must be performed; 
pratyag-ātma = inner Self; asadatmanoh = non-real individual. 


jalan patkavad-atyantam pankdpaye jalari sphutam | 
yatha bhāti tathatmapi dosabhave sphuta-prabhab W2061l 


Water associated with mud is not clear, but becomes clear when the mud is removed. Similarly, 
the Self shines effulgently when whatever tainted it is removed. 


When the Guru’s initial instructions do not result in a permanent and complete 
manifestation of one’s true nature, the Guru takes recourse in instructing the student 
to perform some prerequisite actions which will have the effect of purifying the 


intellect and removing the defects which hide one’s inner Self. These are: (1) Discri- - 


minate (viveka) between what is permanent and what is impermanent, between the 
Self and the not-self; (2) practice detachment (vairagya) from all the sense objects of 
this or any other world; (3) cultivate the virtues such as sense control, equanimity, 
and faith; (4) cultivate an intense, burning desire for liberation (mumuksutva). When 
these prerequisites are being cultivated, one becomes eligible to practice what Vedanta 
terms the primary means of liberation. This primary practice is known as Sravana, 
manana, and nididhyāsana or ‘Hear the Truth; contemplate the Truth or practice the 
teachings; and finally, become firmly, completely, and eternally established in one’s 
inner Self.” Thus, according to Vedanta, spiritual practices are not performed in order 
to gain the great inner Self — for one is already that, but to remove the impurities 
which cover it up and hide its presence from one. Get rid of what you haven’t got 
(the impurities which hide the Self which you already are). 


jalarh = water; parika = mud; dosabhave = defect, taint is non-existent; sphuta-prabhah 
= shines clearly. 


asan-nivrttau tu sadatmanah sphutam 
pratitir etasya bhavet pratica | 

tato nirāsah karantya eva 

sadatmanab sadhvaham ādi vastunah 1120711 


i i f this real 
Only when the unreal ceases to appear will there be the clear ascertainment o 1 
innermost Self, Therefore, one should completely remove everything beginning with egoism, 


and so on from the real Self (or, if read as evdsadatmanah = therefore, one must strive to. 


completely remove the unreal individuality comprised of the cgo and so on). 
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Why does one need to do perform spiritual practices? Sadhana is engaged in in order 
for the guru's words to be fruitful. Mere listening isn't enough. The aspirant nceds 
strength and purity of mind. Seeds sprout only in a well tilled field. Even though one 
reads countless books and hears countless discourses, why isn't one enlightened? 
Why does one still experience delusion? Because one's mind is not purified, and thus 
the senses lead one astray. In order for one to atrain liberation, one must learn to 
vanquish one's enemies. 


asat = unreal; tu = only; nivrttau = ceases; etasya = of this; sadat-manah = real Self; 
sphuta-pratīti = clearly apprehended or ascertained; praticah = innermost; tatah = 
therefore; nirasah = completely remove; aham-ādi-vastunah = from all things begin- 
ning with egoism. 


ato nāyari: parātmā syāt vijndnamaya-sabdabhak | 
vikāritvāt jadatvāt ca paricchinnatva-hetutab | 
dršyatvād vyabhicāritvān nānityo nitya isyate 12081 


Hence, the intellectual sheath, which has been spoken of, cannot be the supreme Self because 
it is subject to change, it is insentient, it is limited, it is an object of perception, it changes. The 
non-eternal cannot be proclaimed to be the eternal. 


See TaittUp 2.5.1 for a description of the intellectual sheath. See V. 186-87 and 189- 
90 on the intellectual sheath. 
See KaUp 5.13, ‘He is the eternal in the midst of the non-cternals’ (nityo'nityánarit). 


atah = hence, from this (for reasons that will be stated); parātmā = supreme Self; 
vijūānamaya = intellectual sheath; vikāritvāt = subject to change, destructible; jadatvāt 
= insentient; paricchinna = limited, finite determination; dršyatvād = perceivable; 
vyabhicaritvan = changeability, to come apart; nānityo = non-eternal; nitya = eternal. 


anandapratibimba-cumbita-tanub vrttis tamo jrmbhita 

‘sydd dnandamayab priyadi-gunakab svestartha-labhodayab | 
punyasyanubhave vibhati krtinam dnanda-ripah svayari 

sarvo nandati yatra sādhu tanubbrn-mátrab prayatnan: vina 12091 


The sheath of bliss is a modification of ignorance and appears as a reflection of the Self which 
is bliss absolute. Its attributes arc pleasures. It appears in view when some object agreeable to 
oneself presents itself. The fortunate spontaneously experience it shining by itself as joy when 
the fruits of their meritorious actions are manifest. 


Finer than the intellectual sheath, this sheath of bliss should not be confused with the 
supreme Bliss of the Self. This is controversial for, without a doubt, Sankara does not 
posit that the Self is the sheath of bliss. But it is a debatable point whether he accepts 
that the Self is of the nature of Bliss (see his TaittUpBh). 

The sheath of bliss is not the Self, for it exists only at certain times. The bliss which 
is being spoken of here is an effect and thus is not the supreme Bliss which is the Self. 
The sheath of bliss occurs in a context in which the other sheaths are being described. 
Thus, like the other sheaths, the bliss.sheath is a modification and merely the reflec- 
pon sf the Bliss which is the Self. Sce V. 128, 151, 153, 156, and 167-70 on the five 
sheaths. ` 
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anandapratibimba = reflection of bliss; cumbita = closely or softly touched; tanuh = 
body; vrttis = modification or fluctuation; tamo = darkness, ignorance; jrmbhitā = 
produced by; anandamayah = sheath of bliss; priyadi = what is dear, pleasures; 
labha = getting, obtaining; udayah = production; punyasyanubhave = experiencing 
meritorious effects; vibhati = shines; krtinam = the fortunate, those who have done’ 
att deeds; tanubhrn-mātraļ = embodied persons; prayatnari vinā = without 
effort. 


dnanda-maya-koSsasya susuptau sphūrtir-utkatāl 
svapna-jágarayor isad ista-saudaršan'ādinā (2.1011 


The sheath of bliss is fully manifest in the deep sleep state. In the waking and dream states it is 
only partially manifest, occasioned. by the sight of desired objects. 


The TaittUp describes the Self as hidden in the cavity of the five sheaths. Like deep 
sleep, since the bliss sheath is not permanent, it cannot be the Self. Even though this 
sheath is turned inwards and reflects bliss, it is a passive enjoyer, a mere reflection, 
and not the unconditioned Self. See TaittUp 2.5.1; 2.7.1., 2.8.1, 2.9.1 for. a descrip- 
tion of the sheath of bliss. : 

ānanda-maya-košasya = sheath of bliss; susuptau = deep sleep state; sphūrtir-utkatā = 
fully, clearly manifest; svapna = dream state; jāgarayor = waking state; isad ista 
sandaršanaādi = sight of desired objects. 


naiváyani ánardamayab parātmā 
sopādhikatvāt prakrter vikārāt | 
kāryatva-hetoh sukrta-kriyāyā 
vikāra-saūghāta-samāhitatvāt W2111l 


The sheath of bliss is not the supreme Self because it is connected with limiting adjuncts; it is a 
modification of primordial nature; it is an cffect of good deeds; it is associated with groups of 
other modifications. 


See TaittUp 2.5.1, 2.7.1., 2.8.1, and 2.9.1 for a description of the sheath of bliss. See 
V. 128, 151, 153, 156, and 167-70 on the five sheaths. 


sopadhikatvat = connected with limiting adjuncts; prakrter vikarat = modification of 
primordial nature; sukrta-kriyayah = effect or modification of good deeds; vikara- 
saūghāta-samāhitatvāt = associated with groups of other modifications. 


paficánam api koíanam nisedhe yuktitah krtel 
tan nisedhavadhi saksi bodharūpo'vašisyate 12121 


When all the five sheaths have been eliminated by analytical reasoning, what remains is the 
substratum of all, the witness, knowledge-absolute. 


The witness self is consciousness marked by the internal organ (antabkarana upahita 
caitanya). It is always in relation to consciousness and the witness thereof. It is xir 
luminous and ever-present. It never appears by itself but is always in association wit 

the internal organ. See KaivUp 1.18 on witness. For references to witness (saksi) see 
V. 101, 127, 137, 159, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 495, 506, 


507, and 552. 
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See V. 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. see’ 


paficanam košānām = five sheaths; api = all. (implies totality); nigedhe = removed, 


elimanated; yuktitah = analytical reasoning, logic; āvadhi = culmination, limit; 
sāksī = witness; bodharūpa = knowledge absolute. 


yo'yam ātmā svayari-jyotib paūcakoša-vilaksaņab V 
avasthā-traya-sāksī san nirvikāro niranjanab | 
sadānandab sa vijieyab svatmatvena vipašcitā |2131 


This Self is sclf-effulgent,' distinct from the five sheaths, witness of the three states,” real, 
changeless, taintless, eternally blissful, this is to be realized by the wise as one's own truc Self. 


See V. 128, 151, 153, 156, 167—70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 
See V. 127-28, 172, 213, and 219 on the three states. 


ātmā =.Self; svayam-jyotih = self-effulgent; pañcakośa = five sheaths; vilaksanah = 
other than, distinct from; avasthā-traya = three states of existence; saksi = witness; 
sat = Real, True, Existence; nirvikāro = changeless; niraūjanah = taintless, without 
blemish; sadanandah = eternal bliss; vipašcitā = the wise, those who know. 


Sisya uvāca 

mithyātvena nisiddhesu košesvetesu paūcasu | 
sarvabhavam vind kificinna pašyāmy atra be guro | 
vijieyam kimu vastvasti svātmanātra vipašcitā |2141 


The student said: 
O Master! After these five sheaths have been eliminated as not real, I am nothing but an 
absolute void. By which entity, then, should the wise realize their identity with the Self? 


The non-dual Brahman is suggested by a series of ‘negations’ or ‘no’s’: "Not course, 
not fine, not short, not long...” (BrhUp 3.8.8). And again as, ‘Not to be heard, not 
to be felt’ (KaUp 1.3.15). As it is beyond all the relative categories of thought, it is 
easier spoken of by what it is not, than by what it is. Thus it is called indeterminate 
(nirguna) to distinguish it from all attributes. Nirguņa means that it transcends the 
phenomenal realm. It is undefinable and unknowable, meaning that it is too great for 
words to describe and the finite mind to fathom (see TaittUpBhVar 2.721). Thus it is 
said, ‘An absolutely pure, utterly differenceless Being is very difficult to conceive in 


See KaivUp 1.18 on witness: ‘In the three states of consciousness whatever appears as the 
object of enjoyment or the enjoyer or the enjoyment, I am different from them, the witness; 
pure consciousness, the eternal Siva’ (sāksī). See V. 101, 127, 137, 159, 212, 217, 218, 223, 
270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 for references to witness (sāksī). 

2 Sce US 1.11.11, ‘Just as it is seen that a sword shines when it is drawn from its sheath, so the 
Knower, separated in the dreaming state from cause and effect, is seen to be self-effulgent.’ See 
V. 100, 153, 191, 219, 221, 240, 508, and 536 on self-luminous. ‘In the golden space of the 
heart dwells the Absolute, without parts, without stain. Pure, the light of lights. This light is 
reflected in all. That shining, everything shines’ (MundUp 2.2.10-11). 


| 
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our imagination, that is, due to biological reasons, pictorial and practical. This Reality 
appears to thought as a bare nothing or a contentless blank. Hegel said, ‘To be com- 
pletely free from any determination is just what we mean by nothing.’ Bradley observed 
“I still insist that for thought what is not relative is nothing.’ The Reality of the 
Advaitins is so similar to a seeming nothingness, a night in which all cows are black, 
that Sankara was called a crypto-Buddhist is disguise. However, Sankara foresaw this 
objection and possible misconception, for he said: ‘Brahman, free from space, attri- 
butes, motion, fruition, and difference, being in the highest sense and without second, 
seems to the slow of mind no more than non-being' (ChanUpBh 8.1.1, BSBh 3.2.22). 

een 128, 151, 153, 156, 167-70, 185-87, 189-90, 208-14, and 245 on the five 
sheaths. 


mithyātvena = not real, illusory; nisiddhesu = eliminated, negated; koSesvetesu paticasu 
= five sheaths; sarvabhavam = non-existent; he guro = O Master; vijneyam = realize; 
kimi = by which; vipašcitā = the wise, those who know. 


sarve yenānubhūyante yah svayari nānubhūyate | 
tam ātmānam veditaram viddhi buddhya susūksmayā 112161 


The revered Master said: 

Learned one! You have spoken truly. You are indeed clever in enquiry. He by whom the 
modifications of the ego and so on, as well as their subsequent absence, are perceived, but who 
is not himself perceived, knows that by your sharp intellect, knows the Self, the knower. 


See KaUp 3.14, ‘Arise! Awake! Pay attention, when you've attained your wishes! A 
razor’s sharp edge is hard to cross, that, the poets say, is the difficultly of the path." 

See KaUp 3.12, ‘The Self, though hidden in all beings, does not shine forth but can 
be seen by those subtle seers, through their sharp and subtle intelligence.” 


satyam-uktarh tvayā = you have spoken truly; vidvan = wise; nipuno’si = clever, 
skillful, sharp; vicarane = enquiry; ahamadi = ‘I’, ego and so on; vikara = modifica- 
tions; abhava = non-existence; sarve yenānu-bhūyante = all the modifications that 
were experienced previously; yah svayam nānubhūyate = that which is itself not an 
object of experience; buddhya susūksmayā = sharp, subtle intellect. 


tat sāksikam bhavet tattadyad yad yen 'ánubbityate| 
kasyāpy ananubhūt'ārthe saksitvam n'opayu]yate 1121711 


That which is perceived by any onc has that person as its witness. When an object is not 
perceived by any one, there is no meaning in speaking of a witness who perceives. : 


S i S itness. See V. 101, 127, 137, 159, 212 213, 218, 223, 270, 
295; uM. m 384, 495, 506, 507, and 552 for references to witness (sāksī). 


tat = that; sāksikarh = witness. 


asau sva-sāksiko bhāvo yatab svenanubbityate| j 
atah parari svayarn sāksāt pratyag-dtmà na cetaral 1218 
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This non-existence is that of which the Self is the witness because it is perceived by the Self, 
Hence, the inner Self that witnesses is itself the supreme Self, and nothing else. 


See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 223, 270, 
295, 352, 370, 381, 384, 495, 506, 507, and 552 for references to saksi. 


svasaksiko = self-witnessed; svenanubhiyate = self-experienced; atah = hence; param 
svayam = supreme Self; saksat = witness; pratyag-ātmā = inner Self; na ca itarah = not 
anything else. 


jagrat-svapna-susuptisu sphutataram yo'sau samujjrmbhate 
pratyag-rūpatayā sadaham-aham ityantab sphurannekadha\ 
nānākāra-vikāra-bhāgina imān pagyann-ahani-dhimukban 
nityānanda-cidātmanā sphurati tarı viddhi svam etai hrdi 12191 


That which clearly manifests itself in the waking, dreaming, and deep sleep states; which 
always inwardly shines in the same identical form giving an awareness of ‘I’; which perceives 
the various modifications such as egoism, the intellect, and so on; which is self-effulgent;! know 
that in your heart as your Self, the eternal blissful conscious Self. 


See KaivUp 1.17, ‘The world which shines in the states of waking, dream, and dream- 
less sleep, knowing that it is the Absolute who I am.” 

See KaUp 5.13, "Hc is the eternal in the midst of the non-eternals, the principle of 
intelligence in all that are intelligent . . . the wise perceive him as éxisting within their 
own Self.’ 


jagrat-svapna-susuptisu = waking, dreaming, deep sleep states; sphutataram = very 
clearly; samujjrmbhate = shines independently; pratyag-rüpataya = the innermost; 
sada = always; aham = T; sphuran = self-effulgent; ekadhā = in the same form; 
nānākāra-vikāra = modifications of different kinds; imān = objects; pašyan = of 
perception; nityānanda-cidātmanā sphurati hrdi = shines in the heart as the self- 
effulgent, eternally blissful, conscious Self; viddhi = know. 


ghatodake bimbitam arka-biribam 

ālokya mūdho ravim-eva manyate | 

tathā cidābhāsam upadhi-saristhbam 
bhrāntyākam-ity-eva jadobhimanyate 12201 


Looking at a reflection of the sun, mirrored in the water of a jar, a fool thinks it is the sun itself. 
Similarly, a stupid person, through delusion, imagines that the reflection of consciousness 
appearing in the limiting adjunct is the Self. i 


See BSBh. 3.2.20 for an illustration of the sun's reflection in water. The role of-an 
illustration is to refer to some common feature(s). When two things are compared, 
they are compared only with reference to some particular point(s) they have in com- 
mon. It is well-known that no comparison is ever totally equal, for, if that were the 
case, thete would not be a comparison but identity. The special feature of the sun 


See US 1.11.11; Mund. Up 2.2.10-11. Also see V. 100, 153, 191, 213, 221, 240, 508, and 
536 on self-luminous. 
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which warrents comparison in this case is known as ‘participation in increase and 
decrease’. The reflected image of the sun increases when the water expands, and con- 
tracts when the water shrinks. Further, the reflected image trembles when the water is 
agitated and divides itself when the water is divided. Thus, the reflected image parti- 
cipates in all the conditions and attributes of the water even as the real sun remains 
unaffected all the while. Similarly, the Self, although changeless, participates, as it 
were, in the attributes and states of the body. One’s image of who they are seemingly 
grows, shrinks, and so, as the body grows, shrinks, and so on. 

See V. 119, 164, 221, 289, and 386 on pratibimbavada. 

See V. 4, 5, 77, 162, 163, and 549 for fools (mūdha). Also see MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7.9; BG 17.5-6. 1 


ghata = jar; birnbitam = reflection, mirrored; arka = sun; bimbam = reflection; müdho 
= fool; ravim-eva = sun itself; manyate = thinks; tatha = similarly; cidabhasam = 
reflection of consciousness; upādhi = limiting adjunct; bhrantya = delusion; 
jadobhimanyate = stupid person imagines. 


ghatari jalam tadgatam-arka-bimbam 
vihāya sarvam divi viksyate’rkab | 
tatasthital tat-tritayavabhdsakab 
svayari-praká$o vidusa yathā tathā W2211l 


A wisc person rejects the pot, the water, and the sun's reflection in it and, indifferent and 
independent of them all, so secs the self-Iuminous! sun in tne sky which illuminates these three. 


When a person's attention is on the reflection it ignores the real sun in the sky. 
In order to perceive the original, one must turn one's attention from the reflection to 
the prototype. The sun does not include the pot, the water, and the reflection. If 
anything, they are there only to turn one's attention to the original. One should not 
mistake the reflection for the original. 

See V. 119, 164, 220, 289, and 386 on pratibimbavada. 


ghatarn = pot; jalan = water; arka-bimbam = sun's reflection; sarvam = all; divi 
viksyate = seen in the sky; arkah = sun; tatasthitah = indifferent; tat-tritayavabhasakah 
= illuminating those three; svayarn-prakāšo = self-luminous; yatha = as is. 


deharit dhiyani: cit-pratibimbam-evatit 
visrjya buddbau nihitari gubayam| 
drastāram-ātmānam akhanda-bodham 
sarva-prakasam sad-asad-vilaksaņam 12221 
nityam vibhum sarva-gatam su-sūksmarit 
,antarbahis-šūnyam ananyam atmanah | 
vijiaya samyan nija-rūpametat 

pumān vipāpmā virajo vimrtyub 112231 


TTL = i iti its sheath, so. — 
UNS "1111, ‘Just as it is seen that a sword shines when it is drawn from its sheath, so 

the ki Eee the dreaming state from cause and effect, is seen to be self-effulge qui 
See V. 100, 153, 191, 213, 219, 240, 508, and 536 on self- luminous. Tn the golden space 0 Be 
heart dwells the Absolute, without parts, without stain. Pine pe en of lights. This light is — 
reflected in all. That shining, everything shines’ (Mund. Up. 2.2. : 
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Discarding the body, the intellect, and the reflection of consciousness in it, and realizing hidden 
in the intellect the innermost Self, the witness, which is knowledge absolute, all-luminous, other 
than the Real or the unreal, eternal, infinite, omnipresent, supremely subtle, devoid of anything 
interior or exterior, nothing other thar the Self, and, realizing the real nature of the Self, 
becomes free from taint and immortal. 


See BrhUp 3.8.8; TaittUp 2.2; SvetUp 3.8 on this verse. 

See KaivUp 1.18 per witness, ‘In the three states of consciousness whatever appears 
as the object of énjoyment or the enjoyer or the enjoyment, I am different from 
them, the witness, pure consciousness, the eternal Siva’ (sāksī). See V. 101, 127, 137, 
159, 212, 213, 217, 218, 270, 295, 352, 370, 381, 384, 495, 506, 507, and 552 for 
references to witness (sāksī). 

* See ChanUp 8.3.4, ‘This is Brabman, immortal and fearless’. 


deham = body; dhiyarn = intellect; cit-pratibimbam = reflection of consciousness; 
visrjya = discarding, abandoning; buddhau = intellect; nihitarn = placed, bestowed; 
guhayam = hidden, innermost; drastaram = seer, witness; akhanda-bodharn = unlim- 
ited knowledge; sarva-prakasam = all-luminous; sad-asad-vilaksanam = other than 
the Real or unreal; nityam = eternal; vibhurn = infinite; sarva-gatarn = omnipresent; 
su-sūksmarh = supremely subtle; antarbahi§-Sinyam = devoid of anything internal or 
external; ananyam = nothing other than; ātmanah = the Self; vijūāya = realizing; 
pumān = individual; vipāpmā = free from taint, defect; vimrtyuh = deathless, immortal. 


visokaananda-ghano vipašcit 

svayarit kutašcin na bibheti kascit | 
nānyo'sti pantha bhava-bandha-mukteh 
vind sva-taitvavagamam niumuksob 12241 


The wise, frec from sorrow, an embodiment of bliss, have no fear! of anything anywhere. For 
the ardent seeker of liberation there is no other path for freedom from the world’s bondage 
than the realization of one’s true nature. 


Advaita posits that this Reality can be known only through knowledge of one’s own 
Self. Those who want to know the Reality must make an enquiry. Without enquiry, 
the sacred teaching is incapable of generating the liberating knowledge. 


višoka = free from grief/sorrow; ānanda = bliss; ghano = compact, solid, material, 
firm, dense; vipašcit = knowledge of everything, wise, learned; kutašcit = realizes 
everything; na bibheti = no fear; nanyo’sti pantha = no other path; bhava-bandha- 
mukteh = freedom from the bondage of worldly existence; vina = without, no other; 
sva-tattvavagamam = realization of one’s own true nature; mumuksoh = ardent seeker 
of liberation. 


brahmābbhinnatva-vijūānari bhava-moksasya karanam | 
yenadvitiyam-anandam brahma santpadyate budhaih 2255 ll 


i Sce TaittUp 2.7.1, ‘reached fearlessness’ (so'bhayarh gato bhavati). Also see ChanUp 8.3.4, 
‘This is Brahman, immortal and fearless’ (amrtam abbayam). Also BrhUp 1.4.2, 1.5.3, 3.9.26, 
4.2.4, 4.3.20, 4.4.22, and 4.5.15; ChanUp 1.3.1, 8.9.1, 8.10.1, and 8.11.1; TaittUp 2.4; KaUp 
3:2 and 6.2-3 on freedom from fear. 
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The realization of one's non-difference from the Absolute is the cause of liberation from 
life. By that the wise attain the Absolute, the one without a second, the piemers Biss Psi 


See MundUp 2.2.11, ‘Brahman alone is all this.’ ChanUp 6.2.1, ‘It is One alone, 
without a second.’ BrhUp 4.4.19, ‘In Brahman there is o divers whatsoever." : 

See MundUp 3.2.9, ‘the knower of the Absolute becomes the Absolute’ (brabmaveda 
brakmaiva bhavati). This does not mean a change of state or an attainment. The 
Sanskrit root ‘bbw from which ‘bhavati’ (becomes) is derived, means both ‘being’ 
and ‘becoming’. In the present context it refers to ‘being’. One is what one always is. 
To attain the unattained, action is necessary. But to attain the already attained, no 


action is required. Knowledge of the fact as-it-is will dispel the darkness of ignorance 
which covers it. 


brahmābhinnatva-vijūānam = realization of one’s non-difference from the Absolute; 
bhava = worldly life; moksasya = freedom, liberation; karanam = cause, instrument; 
advitiyam = non-dual, one without a second; anandam = bliss; brahma = the Abso- 
lute; sarnpadyate = to succeed, to become full, complete; budhaih = the wise. 


brabmabbütastu sanisrtyai vidvān nāvartate punah | 


vijūātavyam atah samyag brahmabhinnatvam-atmanab |2261 


The wise, having become the Absolute, never again return to worldly existence. Therefore, the 
individual’s non-difference from the Absolute has to be fully realized. 


Brahmabhiitam is an expression employed in the BG meaning, "One who has become 
‘of the nature of the Absolute’. When a river flows into the ocean, it becomes one with 
the ocean. When an individual realizes his/her identity with the Absolute, (s)he becomes 
the Absolute. 

See ChanUp 8.15, ‘He does not return again.’ 


brahmabhütastu = one who has become the Absolute; samsrtyai = worldly existence; 
vidvan = the wise; navartate = do not return; punah = again; atah = therefore; 
brahmabhinna-tvam = non-difference from the Absolute. 


satyam jūānam anantarı brahma visuddbam param svatassiddham l 
nityānandaika-rasari pratyag-abbinnam nirantararit jayati 12271 


The Absolute is Existence, Knowledge, Infinitude,? pure, supreme, self-established, the essence 
of eternal bliss, non-different from the indweller, partless. It is ever victorious. 


.satyarn = Existence, Real; Truth; jūānam = Knowledge; anantarit = Infinitude; 
brahma = the Absolute; visuddhan = supremely pure; param = supreme, highest; 
svatassiddham = self-established, independent; nityanandaika = one with eternal bliss; 
rasarh = essence; pratyag-abhinnam = non-different from the indweller; nirantaram = 


partless, undivided; jayati = victorious. 
sad-idarh paramadvaitam svasmad-anyasya vastuno'bhāvāt | — 
na ar kiñcit samyak-paramārtha-tattva-bodha-dašāyām 1122811 


: ādvītī) ; AitUp 1.1.1. 
! 2.1 (ekam evadvitiyam); BrhUp 1.4.17 (eka eva); AitUp ; 
$ = Tang EET fe the Absolute as Existence, Knowledge, Infinitude". 
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This Real is the supremely non-dual' reality since nothing else exists different from it. Truly, 
there is nothing which is other in realization of the absolute Truth. 


Advaita is often spoken of as a type of monism. However, Advaita or non-dualism is 
not a monism as this term is generally understood in the West. Advaita emphasizes 
‘non’; it negates all duality and difference. Differences are said to be of three kinds: 
between members of the same class, between different species, or, last, internal differ- 
ences (sajatiya, vijatiya, svagatabheda). A mere monism may not allow the first two 
types of difference, but is compatible with the last type. However, Advaita rejects all 
three types of difference. For this very same reason, Advaitins reject a view of the 
ultimate Reality as a Person (as is advocated by theism). Thus, to call Advaita ‘monism’, 
onc should be aware that it is really an ‘absolute monism’, or a ‘complete monism’ 
(so as to distinguish it from all other types of monism). 


ad-idam = this Real; paramādvaitarh = supremely non-dual; svasmād = since, because; 
anyasya = nothing else different than; vastuno’bhavat = exists; na hyanyad-asti = 
there is nothing other that is; kiñcit = which; para-mārtha = absolute. 


yad-idarit sakaları viśvarı nānā-rūpari pratītam-ajūānāt | 
tat-sarvari brahmaiva pratyastāšesa-bhāvanā-dosam |12291 


This entire universe, which appears to be of diverse forms through ignorance; is only the 
Absolute freed from all defective understanding. 


The universe, filled with attachments and aversions, appears to be real as long as one 
remains ignorant, but becomes unreal when one is enlightened. Dream appearances 
appear to be real as long as the dream lasts. 

See BrhUp 4.4.19, ‘Only by the mind is it to be perceived. In it there is no diversity.’ 


idam = this; sakalarn = determinate; vi$vam = universe; nana-rupam = diverse forms; 
pratitam = appears to be; ajūānāt = ignorance; tat-sarvari brahmaiva = all that is the 
Absolute; dosam = defect. 


mrt-kārya-bhūto'pi mrdo na bbinnab 
kumbho’sti sarvatra tu mrt-svarūpāt | 
na kumbha-rūpai prtbag asti kumbhah 
kuto mrsā kalpita-nāma-mātrah 123011 


A jar, though a modification of clay, is not different from it as it is essentially all clay. There is 
no separate entity of the form of the jar apart from the clay. Why, then, call it a jar? It is merely 
a false imagined name. ; 


A thing is said to be real when it does not change the nature which is determined to 
be its own. In regards to clay, the nature which is determined to be its own, clay, does 
not change. But it is another thing in regards to the objects made of clay. What js 
known as a pot at one time may be seen later in the form of bits and pieces. The pot, 
as an effect, changes. The form does not remain the same. Thus the forms are declared 
to be unreal while the clay, which is changeless, is said to be real. Sec ChanUp 6.1.4, 


1 See Chan.Up 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17 (eka eva); AitUp 1.1.1. 
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Just as by mean of og lump of clay all that is made of clay becomes known, the 
modiñcation being only a name arising from speech while the truth is that it is j 
clay." See V. 192, 231, 253, and 392 on clay. "s EU. 


mrt = clay; karya = modification, change; kumbha-ripar = form of the jar; mrsā = 
false; kalpita = imagined; nama = name. K 


kenāpi mrd-bhinnataya svartipam 
ghatasya saridarsayitui na sakyate | 

ato ghatab kalpita eva mohāt 

mrdeva satyam paramārtha-bhūtam 12311 


No one is capable of showing the essence of the pot to be other than the clay. Hence, the pot is 
imagined only due to delusion, Clay alone is the true abiding reality of the pot. 


Take the instance of a clay pot. When the form of the pot is perceived. without 
knowledge that the pot is made of clay, it is obvious that no one would deny the 
truth of its form or the validity of one’s perception of the pot on the grounds that one 
had no knowledge of the substance (clay) from which it was made. The true charac- 
ter of the pot is clay and yct that crue character may not be known even while one 
knows about the shape of the pot. Likewise, one need not deny the form of the pot 
when one knows the material it is made from. Both statements are true statements 
about the pot. Neithe: statement contradicts the other nor is incompatible with it. 
The predication that the pot is made of clay does not negate the shape of the pot nor 
does the shape of the pot negate the substantial truth that the pot is but clay in a 
particular shape. Therefore, each statement is from a particular viewpoint. One view- 
point is formal and pertains to the pot’s shape while the other viewpoint points to the 
por’s essential nature. However, it should be noted that the form depends upon the 
substance, and not vice versa. See V. 192, 230, 253, and 392 on clay. 


kenāpi = by any one; mrd = clay; bhinnatayā = different than, other than; svariiparn 
= essence, self-nature; ghatasya = pot; samdarsayi-tum = showing; na Sakyate = not 
capable, not able; kalpita = imagined; eva = only; mohat = delusion; satyam = true; 
paramārtha = absolute, supreme. 


sadbrahmakāryam sakalam sadaiva 
san-mátram-etan na tato'nyad asti | 
astīti yo vakti na tasya mobo 
vinirgato nidritavat-prajalpab 12321 


All that is, being the effect of the Existent Absolute, can be nothing but the Existent, It is pure 
Existence. Nothing exists other than it. If anyone says there is, their delusion has not vanished 


and they babble like one in sleep. 


See ‘ is is only the Absolute’ (sarvam khalvidam brahma). See also MundUp 
22. T rati dione is all this: The Vedic verse, This universe is the Supreme 2 
Absolute" declares that nothing is which is not That. BG 2.16 says, ‘The unreal has E. 


3 
no existence; the real never ceases fo De. . 


ahmaka = effect of the Absolute; moho = delusion; 
PRESS = babble like one in sleep. ; 


sat = Existence, Real; | 
vinirgato = vanished; ni 


| 
! 
[s 
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brahmaivedarit višvam ityeva vani 
šrautī brūte'tharva-nisthā varistha | 
tasmād-etad brabma-mátram hi visvam 
nādhisthānād bhinnatāropitasya |233 


In truth, ‘All this universe is the Absolute’, is the supreme declaration of the Atbarva Veda. 
Therefore, this universe is nothing but the Absolute for that which is superimposed is not 
different from its substratum. 


ChanUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brabma). See 
BrhUp 4.4.6, ‘There is no diversity whatsoever in It. He goes from death to death 


who seems to see diversity in It.’ 
See MundUp 2.2.11; ChanUp 6.2.1; BrhUp 4.4.19 on Brahman. 


"brahmaivedar vivam varistha = this universe is the supreme Absolute; eva = only; 
Srauti = pertaining to the scriptures; brite = declaration; atharva = Atharva Veda; 
adhisthanad = substratum, foundation; bhinnata = difference; aropitasya = made, 
raised. 


satyam yadi syāj-jagadetad ātmano 
*nantatva-hānir-nigam-āpramāņatā | 
asatya-vaditvam apisitub syāt 

naitat trayam sādhu hitari makātmanām 12341 


If the universe is real, the infinitude of the Self will be affected; the scriptures will no longer be 
authoritative; the Lord will be proclaimed a speaker of untruth. Great Ones consider these 
three neither good nor beneficial. 


If the universe were to be real this would have certain logical consequences. It would 


mean that the Self, being part of the universe, would be limited and finite. It would - 


mean that the scriptures are no longer authoritative since they declare, in various places, 
that the Absolute is real and the world is unreal. It would mean that Lord Krsna's 
declarations that the world is just a projection which has no reality would be false. 


satyam = real; jagad = universe; ātmano'nantatva = infinitude of the Self; hanir = 
affected; nigama = scriptures; āpramāņatā = not authoritative; asatya = untruth; 
vāditvam = spoken, proclaimed; trayam = hree; sādhu = good; hitarn = desirable, 
beneficial; mahatmanam = Great Ones. 


īšvaro vastu-tattvajfio ‘na cākam tesvavasthitab | 
na ca mat-sthani bhūtānī' tyevameva vyacīkathat 1235 ll 


The Lord, who knows the Truth about things, declared: I do not abide in them nor do beings 
abide in me. 


Waves take their origin from the sea but the sea is not constrained in the waves. 
See BG 9.4, ‘All this universe is pervaded by Me in My unmanifested form; All 
beings abide in Me but I do not abide in them.’ 


iévaro = the Lord; vastu-tattvajiio = knows the truth about things; na caharn = I do 
ze tesvavasthitaļņ = abide in things; na = not; ca = and; mat-sthāni bhūtānī= things 
abide in me. 
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yadi satyarit bhaved visvarit susuptavupalabhyatam | 
yan-nopalabhyate kiticid ato'sat svapnavan-mrsā 23611 


If the universe is real, let it be perceived in deep sleep also. Since it is not at all ived i 
slcep, it is false and unreal like a dream. rem tee HRS atal pers 


There cannot be experience without an experiencer. On the other hand, the Self is the 
experiencing factor in every experience and thus, validates the multiplicity of experi- 
ences. The universe, and all experience which flows from it, come and go. Thus, they 
cannot be real. 


See KaivUp 1.13, ‘In the state of dreamless sleep in which all things disappear." 


yadi = if; satyarh = real; viš var = universe; susupti = deep sleep; āvupa-labhyatām = 
let it be perceived; yannopalabhyate kiñcid = since it is not perceived; asat = unreal; 
svapnavan = dream; mrsa = false. 


atab prthan nāsti jagat parátmanab 
prthak-pratitis tu mrsā gunabivat | 
āropitasyāsti kim arthavattā 
adhisthnam-abhati tathā bhrameņa |2371 


Therefore, the universe does not exist apart from the supreme Self; perception of its separate- 
ness is falsc like a snake.appearing as a rope. Docs the superimposed have the quality of 
producing its appropriate effect? It is the substratum which appears like that due to delusion. 


See V. 12, 63, 112, 140, 199, 248, 303, 388, 405, 407, and 550 wherein Sankara 
makes references to a snake. 


atah = therefore; prthaü = apart from, separate; nasti = does not exist; jagat = world; 
parātmanah = supreme Self; prthak = perception; pratitis = separateness; mrsa = 
false; guņāhivat = snake rope; aropita-syasti = superimposed, deposited on; kim = does; 
arthavatta = appropriate effect; adhisthnam = substratum; bhramena = delusion; 
error. 


bhrantasya yad yad bhramatab pratitam 
brahmaiva tat tad rajatar hi Suktib | 
idamtaya brahma sadaiva rūpyate 
tudropitam brahmani nāma-mātram (238ll 


Whatever appears to a deluded person, under the hold of delusion, is the Absolute alone. Silver 
is nothing but mother-of-pearl. The Absolute is the reality of whatever is referred to as ‘this’. 
Whatever is superimposed on the Absolute is merely a name. 


The fundamental cause of suffering is ignorance or superimposition. Ignorance by 
itself is not enough. In ignorance, one doesn’t see what is there. Then one me. 
imposes what is not upon that which is. A human being superimposes upon the Selt 
ideas like, ‘I am deficient, inadequate right now". Why? The evidence i this is 
compulsiveness/desiring/pursuit of pleasure and security. Why is the pin of security: 
and pleasure so important? It is going to be the means of fulfillment, t : means is 
escape want, inadequacy, incompleteness, bondage. The urge to be complete is what - 


drives all actions. 
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Compare Sankara's concept of the Absolute which indicates not so much the absence 
of any character as the impossibility of attributing any conceptual category to Reality. 
Sankara’s Being is not a being among beings. The Being that is the substance cannot 
be categorized. ‘Yato vaco nivartante aprapya manasa saha’ — ‘whence words return 
along with the mind, not attaining it.’ Sankara's Being is merest Being or Pure Being. 

See ChanUp 6.1.4, ‘By means of just one lump of clay one would perceive every- 
thing made of clay — the transformation is a verbal handle, a name, while the reality 
is just clay.’ Also see BrhUp 1.4.7. See V. 357 and 399 on names. 


bhrantasya = deluded person; bhramatah = delusion; brahmaiva = the Absolute alone; 
rajatam = silver; Suktih = pearl oyster, mother of pearl; idarn = this; rüpyate = reality, 
form; tvaropitam = superimposed on; brahmani = the Absolute; nāma = name. 


atab parari brabma sad-advitiyam 
visuddha-vijiana-gbanari niraūjanam1 
brasantam-àdyanta-vibinam akriyam 
nirantarananda-rasa-svariipam 1239 I 
nirasta-maya-krta-sarva-bhedam 

nityam dhruvam niskalam-aprameyam | 
arüpam-avyaktam-anakbyam avyayari 
jyotib svayari kiñcid idam cakāsti 12401 


Therefore, this supreme Absolute is Real, non-dual,' utterly pure, the cssencc of knowledge, 
taintless, supremely peaceful, without beginning or end, actionless, of the nature of never- 
ending bliss, free from all differences due to illusion, eternal, unchanging, without parts, 
ineffable, formless, unmanifest, nameless, immutable, self-luminous.? This something shines. 


See MandUp 7, *. . . neither inside nor outside nor both; unseen (adrstam), can’t be 
spoken of (avyavabaryam), ungraspable (agrabyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadešyam), peaceful (šāntam), 
non-dual (advaitam), auspicious (Sivam).’ 
See SvetUp 6.19, ‘without parts, without activity” (niskalam niskriyam); also 6.12. 
See also KaivUp 1.20-23 on the Absolute. 


atah = therefore; param brahma = supreme Absolute; sat = Real, Existence; advitiyam 
= nonn-dual, one without a second; višuddha = utterly pure; vijnana-ghanam = 
essence or homogenous mass of knowledge, wisdom; niraüjanam = stainless, taintless; 
prašāntam = supremely peaceful, highest peace; ādyanta-vihīnam = without hegin- 
ning or end; akriyarh = actionless; nirantarānanda-rasa-svarūpam = of the nature of 
never-ending bliss; nirasta-maya-krta-sarva-bhedam = that from which all differences 
due to illusion have been cast off; nityarn-eternal; dhruvam = unchanging; niskalam = 
without parts, complete; aprameyam = ineffable, beyond the faculty of reasoning, 
immeasurable; arupam = formless; avyaktam = unmanifest, subtle; anakhyam = name- 
less; avyayam = immutable; jyotih svayarn = self-effulgent, self-luminous; kiācit = 
something; idam = this; cakasti = shines. 


! See ChanUp 6.2.1 (ekam evadvitiyam); Brh Up 1.4.17 (eka eva); AitUp 1.1.1. 
2 ie 1.11.11; MundUp 2.2.10-11. Also see V. 100, 153, 191, 213, 221, 508, and 536 on 
self-luminous. 


— mi 
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jūātr-jūeya-jūāna-šūnyam anantam nirvikalpakam | 
kevalákbauda-cinmátram parari tattvarū vidur-budhab M2411 


The wise realize the supreme Truth, which is void of the distinctions of knower, the object 


known, and act of knowledge; which is infinite, indeterminate, totally unbroken purc 
consciousness. 


Truth is a tantalizer. It is the immense mystery which knowledge cannot contain. It is 
a pathless land. It is the song which calls to every person who seeks to find the basic, 
intrinsically intelligible bedrock of it all from which everything arises and into which 
experience culminates. 


jūātr = knower; jñeya = known; jñāna = knowledge; šūnyam = devoid of; ananta = 
infinite; nirvikalpakam = indeterminate, impartite; keva-lakhandamatram = totally 
unbroken pure consciousness; param tattvarn = supreme truth; vidur-budhah = the 
wise realize. 


aheyam-anupdadeyant mano-vacam-agocaram | 
aprameyam-anddyantam brahma pürnam maban-iiubab 2421 


It can neither be thrown away nor taken up; it is beyond mind and specch, immeasurable, 
without beginning or end; it is the Absolute, full, the greatest of the great. 


The Self cannot be thrown away, for it is one’s essential nature and it cannot be taken 
up, for it is already present. 

See BrhUp 5.1.1, ‘This is full, that is full’ (parzam adah pūrņam idam); see also 
MundUp 2.2.11, ‘Brahman alone is all this’. ChanUp 6.2.1, ‘It is One alone, without 
a second’. BrhUp 4.4.19, ‘In Brahman there is no diversity whatsocver'. 


aheya = thrown away; anupadeyam = taken up; mano = mind; vācām = speech; 
agocaram = beyond, unattainable; aprameyam = immeasurable, beyond the faculty of 
reasoning; anādyantarh = without beginning or end; brahma = the Absolute; pürnam 
= full, complete; mahan-mahah = greatest of the great. 


tat-tvani-padabhyam abhidhtya-manayob 
brabmatmanob šodhitayor yaditthant | 
Srutyd tayos-tat-tvam-asiti samyak 
ekatvam-eva pratipādyate mulub 1243 


The scriptural statement, That thou art, repeatedly establishes the absolute oneness of the 
Absolute and the individual, thus indicated by the words That and thou, and whose meanings 
have bcen examined and determined. 


The knowledge that one obtains through šruti texts like tat tvam asi is immediate 
and dico Such texts signify the transcendental non-dual Reality. Tat tvam 
asi — That thou art. ‘That’ (tat) refers to the Absolute or Brahman. Thou (tvami) 
refers to the individual. ‘Art’ (asi) points to the essential non-difference between t à 
two. Brahman, by nature, is infinite, omnipotent, omnipresent, Onin scr eee ; 
and so on. The individual, seemingly is finite, mortal, limited, and RE low e 
that which is Infinite and immortal be non-different from that which is finite an 


mortal? 
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Before we actually interpret the mahavakya ‘tat tvam asi’, it should be noted that 
an understanding of a mahavakya involves a two-fold benefit. Even in an empirical 
statement which involves grammatical coordination, there is this two-fold benefit, 
For instance, in the phrase, ‘blue lotus’, both the color ‘blue’ benefits as well as the 
flower ‘lotus’. The idea of ‘blueness’ removes all other possible colors from the lotus 
and ‘that’ which is blue is precisely a ‘lotus’. Thus, each is enriched and benefits from 
their association. ` 

In a similar manner, ‘tat’, by its association with ‘tvam’ removes the misconception 
that it is remote, unattainable, hidden, and reveals itself as that which is ever- 
manifest, immediate, direct, and the innermost Self. In a similar manner, ‘tvam’, in its 
association with ‘tat? removes the misconception that it is mortal, finite, bound, and 
imperfect and. reveals itself as that which is self-existent, ever-pure, ever-free, and 
immortal. Thus, what was conceived of as the farthest of the far is revealed as nearer 
than the nearest; what appeared to be unattainable is already attained; what is hidden 
is really self-manifest (see MundUp 3.1.7-8). 

See ChanUp 6.8.7 on ‘Tat tvam asi’. See V. 251, 253-65, and 284 on Tat tvam asi. 


tat = That; tvarh = thou; padābhyām = meaning; abhidhiya-manayoh = examined and 
determined; brahmatmanoh = the Absolute and the individual; $rutyà = scripture; 
tat-tvam-asiti = That thou art; ckatvam-eva = absolute oneness, oneness alone; 
pratipadyate = attains, acknowledges, establishes, answered affirmatively; muhuh = 
constantly, repeatedly. 


aikyam tayor laksitayor na vacyayoh 
nigadyate'nyonya-viruddba-dbarminob | 
khadyota-bhanvor-iva raja-bhrtyayoh 
kūpāmbu-rāšyoh paramánu-mervob |2441 


These two have qualities, mutually contradictory to cach other, like a firefly and the sun, like a 
servant and the king, like a well and the ocean, like an atom or Mount Meru. Divesting these 
terms of their relative associations, identity is affirmed between them taking, not their literal 
meaning, but their implied meaning. 


‘These two’ are ‘tat = That’ and ‘tvam = thou’. That has the qualities of omniscience, 
omnipotence, omnipresence, infinitude, immortality, and so on. Thou has the qualities 
of limitedness, finitude, mortality, stupidity, and so on. When the primary meaning 
of a term does not make sense, one should resort to its secondary meaning in order to 
do so. See V. 244 on tat tvam asi. Also see V. 251, 253-65, and 284. 


aikya = identity; laksitayor = implied meaning; na vācyayo = not literal meaning; 
nigadyate = to speak; anyonya-viruddha-dharminoh = mutually contradictory qualities; 
khadyota = firefly, glow-worm; bhānvor = sun; raja = king; bhrtyayoh = servants 
kūpāmbu = well; rasych = ocean; paramāņu = atom; mervoh = Mount Meru. 


tayor-virodho'yam upādhi-kalpito 

na vāstavah kascid-upadhiresal | 

isasya māyā mahad-adi-karanam 

jīvasya karyam šrņu pañcakośam 12451 

The opposition between them is imagined due to their limiting adjuncts. These adjuncts arc not 
real. Listen! Māyā is the limiting adjunct of the Lord and the cause of ‘the great” and so on; t U 
five sheaths, which are the effects of māyā, are the limiting adjuntts of the individual. 


< 
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The opposition between ‘That’ and ‘thou’ is in their literal meanings. This opposition 
is not real. By employing the secondary meaning of the terms in the mahavakya, one 
removes the incompatible determinants of each term. By removing omniscience. 
omnipotence, etc., from ‘That’ and by removing limitedness, boundness, fallibility, 
etc., from ‘thou’, while retaining the common element between them, i.e., conscious- 
ness, fat tvam asi conveys a sense of non-relational identity. Some implications from 
this interpretation include: What we usually associate with ‘thou’ (such as suffering) 
is canceled by its association with ‘That’ and what we usually associate with That 
(remoteness, etc.) is canceled by its association with ‘thou’. 
See V. 67, 110-112, 125, 406, 497, and 574 on maya. 


virodha = opposition; jivasya = individual; upādhi-kalpito = imaginary limiting 
adjuncts; na vastavah = not real; īšasya = the Lord; maya = illusion; mahad-ādi = the 
Great, the first evolution of primordial nature and so on; pañcakośam = five sheaths. 


etav-upadhi para-jivayos-tayoh 
samyati nirāse na paro na jīvaļ | 
rajyam narendrasya bhatasya khetakah 
tayor-apobe na bhato na raja 2461l 


When the limiting adjuncts of the Lord and of the individual are completely rejected, there is no 
Lord and there is no individual. A kingdom is the symbol of a king, and a shield of a soldier. 
When they are removed, there is neither king nor soldier. 


The limiting adjunct of the Lord is maya, which is the cause of the entire world. The 
limiting adjunct of the individual is the five sheaths. However, théy are not real. 


upadhi = limiting adjuncts; samyan nirase = completely rejected; na paro = no Lord; 
rājyarh = king; narendrasya = kingdom; bhatasya = soldier; khetakah = removed. 


athāta ādeša iti Sruthi-svayarit 
nisedhati brabmaņi kalpitari dvayam | 
šruti-pramāņānugrhīta-yuktyā 
tayor-nirāsaļ karaņīya evam |2471 


The scripture itself, by the words, ‘Now, this is the injunction’, forbids imagined duality in the 
Absolute. The removal of the two is thus to be facilitated by reasoning supported by scriptural 
texts. 


See BrhUp 2.3.6, ‘Here, then, is the rule of substitution: “not this, not this”, for there 
is nothing beyond this “not”.’ 


ādeša = injunction; iti = his; $ruthi-svayam-scripture itself; nigedhati = forbids; braku 
= the Absolute; kalpitam dvayam = imagined duality; šruti-pramā = scriptural truth; 
aņānugrhīta = promoting, facilitating. 


nedari nedant kalpitatvān na satyam 

rajju drsta-vyālavat svapnavat ca 

ittbai drsyant sādhu-yuktyā vyapobya 
itteyah pašcād eka-bhavas-tayor yah (2481 
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Neither this, nor this, because they are imagined like the snake and the rope, and like objects 
seen in a dream, are not real. Thus, by proper reasoning, completely eliminate the seen in this 
way, and realize their identity. 


See BrhUp 2.3.6, ‘not this, not this” (na iti, na iti — neti, neti); see also BrhUp 3.8.8. 
See V. 12, 63, 112, 140, 199, 237, 303, 388, 405, 407, and 550 wherein Sankara 
makes references to a snake. 


nedam = this is not, neither this; kalpitatvān = imagined; na satyarh = not real; 
rajju = rope; drsta = seen; svapnavat = dream; drsyam = objects seen; sadhu-yuktya = 
proper reasoning; vyapohya = remove, destroy, elimianate; eka-bhāvas = oneness, 
identity, absence of difference. ` 


tatas-tu tau laksaņayā sulaksyau 
tayor-akhandaika-rasatva-siddhaye | 

nàlari jahatyā na tatbajabatyà 
kintūbbayārthātmikayaiva bhavyam 2491 


Hence, the two terms are to be correctly understood through their implied meanings in order to 
clearly establish the import of absolute identity between them. Neither the method of total 
rejection nor total non-rejection will suffice; but by a combination of both meanings. 


Besides their primary meanings, words also have implied meanings. When in a given 
context the primary meaning of a word is found to be unintelligible, then the word 
must be understood in a secondary sense. For instance, the sentence, ‘the hamlet on 
the Ganges’, cannot be interpreted literally and remain meaningful. Villages are not 
literally ‘on the water’. Thus the implied meaning, ‘on the bank of the river’, must 
be supplied to convey the import of the sentence. Secondary implication has been 
divided into three kinds: exclusive (jahallaksand), inclusive (ajaballaksaná), and quasi- 
inclusive (jabad-ajaballaksana). Exclusive implication is when the implied meaning 
of a word or an expression excludes the primary meaning. In this type, the implied 
meaning is other than, but nonetheless related to, the primary meaning which is 
completely given up. In the sentence, ‘the hamlet on the Ganges’, the primary mean- 
ing of the word ‘Ganges’ is completely given up and the bank which is related to the 
river is implied. Inclusive implication includes the primary meaning in the implied 
sense. In this type, a meaning is implied which is other than the primary meaning 
of the word, yet which is related to it with the primary meaning not being given up. 
In the sentence, ‘the school works today’, the word ‘school’ indicates the members 
of the school. Thus the primary sense is maintained and included in the implied 
meaning. And, last, quasi-inclusive implication is when part of the primary sense 0 
a word is given up and part of it is retained. For instance, in the sentence, ‘this is 
that Devadatta’, the meaning of the word ‘this’ refers to Devadatta as qualified 
by present time and place, and the meaning of the word ‘that’ refers to the same 
Devadatta as qualified by past time and place. The primary meanings of the two 
terms are incompatible. Thus, in quasi-inclusive implication, part of the meaning 0 
the words ‘this’ and ‘that’ viz., the individual Devadatta, is accepted and the other 
part of pe meanings, viz., ‘as qualified by temporal and spatial qualifications, etc: 
is rejected. 


tatah = therefore; laksanaya = implied, secondary meanings; sulaksyau = correctly 
understood; akhandaika = absolute identity, impartite oneness; rasatva = essesnces 
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siddhaye = established; nalarn jahatya = neither the method of total rejection, exclusive 
implication; na tathājahatyā = nor that of total non-rejection, non-exclusive implica- 
tion; kintübhayarthat-mikayaiva = but by a combination of both meanings. 


sa devadatto yam-itiba caikata 
viruddha-dharmanisam apāsya kathyate | 
yatha tathā tat-tvant-asīti vakye 
viruddha-dharman ubhayatra hitva W2501l 
samlaksya cin-mātratayā sadatmanoh 
akhanda-bhavah pariciyate budhaib | 

evarm mahā-vākya-šatena kathyate 
brabmátmanor-aikyam akbanda-bbàvab (2511 


Just as in the sentence, ‘This is that Devadatta’, the identity is expressed by eliminating the 
contradictory qualities, so in the sentence, "That thou art’, by rejecting the contradictory qualitics 
in both words, the wise experience the true Self as being limitless consciousness.! Thus, the 
identity of the Absolute and the individual and their unlimited nature is conveyed by hundreds 
of grcat statements. 


Each of these great sayings imparts a two-fold knowledge which gives a proper 
understanding of the scripture. First, they remove the deep-seated misconception 
of an individual that they are finite, bound, imperfect, and mortal beings. They 
reveal that the true Self of each individual is infinite, ever-free, ever-perfect, and 
immortal. And second, they remove the deep-rooted misconception that the supreme 
Reality is remote, uriattainable, hidden, and they declare that the supreme Reality 
is the innermost self of all, the self manifest, immediate, and direct: ‘That Brahman is 
vast, self-luminous, inconceivable, subtler than the subtle. That shines forth. That is 
far beyond what is far, and yet here very near at hand. That is seen here, dwelling in 
the cave of the heart of conscious beings’ (MundUp 3.1.7). Thus, the unattainable 
becomes the already attained, and the farthest of the far becomes the nearest of 
the near. 

See ChanUp 6.8.7, ‘tat tvam asi’. See, for tat tvam asi, V. 243, 253-65, and 284. 


` sa devadatto’yam = this is that Devadatta; aikatā = identity, oneness; viruddha- 


dharmarngam = contrary qualities; apāsya = throw away, climanate; tat-tvam-asi = 
That thou art; hitva = the wise; cinmatrataya = limitless consciousness; sadātmanoh = 
the true Self; akhanda-bhavah = unlimited, unbroken nature; maha-vakya-éatena 
= hundreds of great sayings; kathyate = conveyed, spoken; brahmatmanor-aikyam 
= oneness of the Absolute and the individual (or Self). 


asthitlam ityetad asan nirasya 

siddhari svato vyomavad-apratarkyam | 

ato mrsā-mātram-idam pratitam 

jahihi yat-svātmatayā grhītam | 
brahmaham-ityeva visuddha-buddhya 

viddhi svam-ātmānam akhanda-bodham 1125211 


————————- . ” 
" See BrhUp 2.4.12, ‘limitless mass of consciousness only". 


170 Vivekactidamani 


After rejecting the false, in accordance with such statements as, “Not gross, and so on’,' onc 
realizes the Self, which is self-established, which is beyond reasoning like the sky. Therefore, let 
go of this, which you think to be your own Self, With a purificd understanding that ‘I am the 
Absolute’,? know your own Self to be indivisible intelligence. 


Rejecting the false implies ceasing to dwell on sense objects. The root of bondage is 
the perception of difference between the Self and the not-self. The pursuit of sense 
objects increases the binding tendencies. Stop thinking of them. When the heart is 
peaceful, the Self becomes manifest. 


asthülam = not gross; nirasya = reject; siddham svato = self-established; vyomavad- 
apratarkyam = beyond reasoning like the sky; mrsa = false; jahīhi = discard; grhītam 
= caught hold of; brahm-āham = 1 am the Absolute; višuddha-buddhyā = purified 
understanding; viddhi = know; svam-ātmanam = own Self; akhaņda-bodham = 
indivisible intelligence, knowledge. 


mrt-kāryai sakalari ghatādi satatarit mrn-mātram-evābhitah 

tadvat saj-janitam sadātmakam idam san-mātram-evākhilam l 
yasmān-nāsti sata} param kim-api tat satyam sa ātmā svayam 

tasmat tat-tvam-asi prasantam-amalam brahmādvayarı yat-param (25311 


Whatever is made of clay, like a pot and so on, is only and always entirely nothing but clay. 
Similarly, all this that is the effect of the Real, is the Real itself, and entirely nothing but the 
Real. Because nothing exists, anywhere, anytime, other than the Real, That is the Truth, your 
. own Self. Therefore, That thou art, supremely serene, pure, the Supreme, the non-dual" Absolute. 


See ChanUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay.” See V. 192, 230-31, and 392 on clay. 

See ChanUp 6.8.7, ‘That is the truth. That is the Self. That thou art’ (tat satyam, sa 
atmá, tat tvam asi). See V. 243, 251, 253-65, and 284 on tat tvam asi. 


mrt-karyam = made of clay; ghatādi = pot; satatar mrn-matram-evabhitah = is only 
and always, entirely nothing but clay; tadvat = similarly; nāsti = it is not, nothing 
exists; satyarh = truth; ātmā svayam = own Self; tasmāt = therefore; tat-tvam-asi = 
That thou art; prašāntam = supreme peace; amalam = pure, stainless, without defects; 
brahmadvayam-the non-dual Absolute; param = supreme. 


nidrā-kalpita-deša-kāla-visaya-jūātrādi sarvam yathā 

mithyd tadvad-ihapi jāgrat jagat svajnana-karyatvatah | 

yasmād-evam idanit šarīra-karaņa-prāņākamādyapyasat 

tasmāt tat-tvam-asi prašāntam amalam brahmādvayam yat param 2541 


Just as place, time, objects, their knower and so on imagined during sleep are all unreal, so too, 
here in the waking state the world is a projection of one's own ignorance. Likewise, this body, 
the sense organs, the vital breath, the ego, and so on, are all unreal. Therefore, That thou 
art, supremely serene, pure, the Supreme, the non-dual* Absolute. 


x See BrhUp 3.8.8, ‘neither gross nor fine...’ (asthūlam ananu); sec also BrhUp 2.3.6. 
s See BrhUp 1.4.10, ‘I am the Absolute" (aham brahimdasmi). 

: See ChanUp 6.2.1, BrhUp 1.4.17, AitUp 1.1.1. 

See ChanUp 6.2.1 (ekam evadvitryam); BrhUp 1.4.17; AitUp 1.1.1. 
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See ChanUp 6.8.7, ‘That is the Self. That thou art’ (sa ātmā: i 

tvam asi, V. 243, 251, 253-65, and 284. eri eius 7 
nidrā = sleep; kalpita = imagined; deša = place; kala = time; visaya = objects; jūātrādi 
= knower and so on; sarvarh = all; yathā = just as; mithyā = unreal, illusory; tadvadihāpi 
= so too, here; jagrat = waking state; jagat = world; svajnana-karyatvatah = pro- 
jection of one's own ignorance; idarh Sarira = this body; karaņa = sense organs; 
prāņāhamādi = vital breath, egoism. ; : 


jāti-nīti-kula-gotra-dūragan 
nānma-rūpa-guņa-dosa-varjitam | 
deša-kāla-visayātivarti yat 

brahma tat-tvam-asi bhāvayātmani |2551 


That Absolute, which is far from caste, creed, family, and lincage; which excludes the defects of 
name and form and qualities; which transcends place, time, and sense objects; meditate in your 
mind, That thou art. 


The Great Saying gives a two-fold knowledge: by declaring oneness of the individual 
with the Absolute, it removes the deep-seated misconception about oneself that one 
is bound, mortal, finite, and impure, and reveals that one is ever free, immortal, etc. 
By declaring that the Absolute is the innermost Self of everyone, this removes one's 
misconceptions about the Divine that it is far away, inaccessible and reveals that it is 
immediate/direct/nearer than the nearest. The unattainable is already attained 

See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. 


jāti = caste; niti = creed, rules for ethical living; kula = family; gotra = lineage; 
düragarn = far from; nama = name; rūpa = form; guna = qualities; dosa = defects; 
varjitam = exclude, ‘abandon; deša = place; kala = time; visayātivarti = transcends 
sense objects. 


yatparam sakalavagagocaram 

gocaram vimala-bodha-caksusal | 
$uddba-cidghanam anādivastu yad =. 
brahma tat-tvam-asi bhāvayātmani I256W 


That Absolute, which is supreme; beyond words, yet attainable by an eye of wisdom which is 
totally free from defects; which is an embodiment of purc consciousness; which eternally exists; 
meditate in your mind, That thou art. 


See ChānUp 6.8.7, ‘tat tvam asi’. Sce, on tat tuam asi, V. 243, 251, 253-65, and 284. 


i à n- f all speech; 
param = ; sakalavagagocaram = beyond words, beyond the reach 0! ; 
ocara ined ER ea ER = attainable by the eye of wisdom which n extremely 
pure, taintless; šuddha-cidghanam = and embodiment of, compacted o pure con- 
sciousness; anadivastu = that which is the eternal being, which exists eternally. 


N - 


sadbbir-ürmibbir-ayogi yogi-hrd- 
bhavitam na karauair-vibbavitam | 
buddhyavedyam anavadyabhūti yad 
brahma tat-tvam-asi bhāvayātmani 2571 
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That Absolute, which is untouched by the six waves; which is meditated on in the hearts of 
yogis; which cannot be known by the sense organs; which cannot be known by the intellect; 
which is of an untainted excellence; meditate in your mind, That thou art. 


The six waves are hunger, thirst, grief, delusion, old age, and death. 

Compare KenaUp 3, ‘It is other than all that is known, and It is also beyond the 
unknown.’ 

See ChānUp 6.8.7, ‘tat tvam asi”. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. 


sadbhir = six; ūrmibhir = waves; ayogi = untouched, not affected by; yogihrd-bhavitam 
= meditated on in the hearts of yogis; na karaņair-vibhāvitam = not apprehended by 
the sense organs; buddhyavedyam = not knowable by the intellect; anavadyabhiti = 
of an untainted, flawless excellence. 


bhranti-kalpita-jagat-kalasrayam 
svāšrayam ca sad-asad-vilaksanam | 
nigkalami nirupamanam rddhimat 
brahma tat-tvam-asi bbavayatmani 258 


That Absolute, which is the substratum of the limited universe which is erroncously imagined 
upon it; which is self-established and other than the Real or the unreal; which is without parts; 
which is beyond compare and magnificent; meditate in your mind, That thou art. 


The space within a pot is the same as the space outside the pot. A wave (limited by 
name/form) is but a small part of the ocean. As water the wave is identical with 
water. One is the water of the wave and not the individual drop of water. 

See SvetUp 6.19, ‘without parts’ (»iskalamm); also 6.12. 

See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. : i 


bhrānti-kalpita = erroncously imagined or superimposed; jagat-kalasrayam = limited 
universe, restricted basis; svāšrayarh = established in itself; sad-asad-vilaksanam = 
other than the Real or the unreal; niskalarn = without parts; nirupamanam = incom- 
parable; rddhimat = magnificient. 


janma-vrddhi-pariņatyapaksaya- 
vyadbi-nasana-vibinam avyayam | 

višva srstyavavighāta-kāraņani 

brahma tat-tvam-asi bhāvayātmani 125911 


That Absolute, which is devoid of birth, growth, change, decay, discase, and death; which is 
indestructible; which is the cause of the creation, preservation, and dissolution of the universe; 
meditate in your mind, That thou art. 


See ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 284. 


janma = birth; vrddhi = growth; parinatih = change; apaksaya = decay; vyadhi z 

disease; nāšana = death; vihīnam = devoid of; avyayam = indestructible; visva = 

ames srstyava-vighata-karanam = cause of the creation, preservation, an 
issolution. 
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asta-bhedam anapasta-laksanam 
nistaranga-jalardsi-niscalam | 
nityamuktam-avibbakta-mürti yad 
brahma tat-tvam-asi bhāvayātmani W2601l 


That Absolute, which is frec from all differences; which is inseparably characterized by defining 
marks; which is calm like a waveless ocean; which is ever-free; which is of indivisible form: 
meditate in your mind, That thou art. 7 


See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 284. 


asta-bhedam = that which is free from all differences; anapāsta-laksanar = insepar- 
ably characterized by defining marks; nistaranga-jalarasi-niscalam = calm like a 
waveless ocean; nityamuktam = ever-= free; avibhakta-mürti = of indivisible form, 
undifferentiated nature. 


ckam-eva sad-anekakāraņani 
kāraņāntara-nirāsya-kāraņam | 
kārya-kāraņa-vilaksaņari svayarii 
brahma tat-tvam-asi bhāvayātmani 261 Il 


That Being, which is one only, is the cause of multiplicity; is itself without a cause; is other than 
both causes and effects being self-existent; meditate in your mind, That thou art. 


Being constitutes the thread which gives certainty its allurement. Being (satta- 
mahdsamanya) is the most universal concept, according to Sankara, a universality 
which goes beyond that of any genus. At the same time, it is obscure and indefinite. 
«Being-itself cannot be comprehended by anything that is, and yet it is somehow 
a self-evident concept which can never be deduced from any higher concept nor 
represented by any lower one. All knowledge makes use of it, and yet it still remains 
incomprehensible. 

See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. 


ckam-eva = one only; sat = Being, Real, Existence; anckakāraņam = cause of multi- 
plicity, manyness, duality; kāraņāntara-nirāsya-kāraņam = the causer itself has no 
cause; karya-karana-vilaksanam = other than both causes and effects. 


nirvikalpakam-analpam-aksaram 
yat-ksaraksara-vilaksanam param | 
nityam-avyaya-sykham niranjanari 
brahma tat-tvam-asi bhāvayātmani 12621 


area ac ENERO han the perishable 
That Absolute, which is without distinctions; infinite;' imperishable; other than the perisha 
and the imperishable; E eternal; of undiminishing bliss; taintless; meditate in your mind, 
That thou art. 


See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat fuam asi, V.243, 251, 253-65, and 284. 


"See KaUp on infinite (nityo nityānām). 
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nirvikalpakam = impartite, without distinctions; analpam = huge, infinite; aksararh = 
imperishable, undecaying, all-enveloping; yat-ksarak-sara-vilaksanam = that which 
is other than the perishable or imperishable; param = supreme, superior; nityam = 
eternal; avyaya-sukham = of undiminishing bliss, eternal, imperishable bliss; 
niránjanam = taintless, pure. 


yad vibhāti sad-anekadha bhramat 
nāma-rūpa-guņa-vikriyātmanā | 

hemavat svayam-avikriyam sada 

brahma tat-tvam-asi bhāvayātmani 2631 


That Absolute, which, due to delusion, appears variously assuming names and forms, 
attributes and actions; which like gold, is itself always unchanging; meditate in your mind, 
That thou art. ` & 


Imagine a big building collapsing. Some rooms are in ruins, others intact. But can one 
speak of the space as ruined or intact? The structures suffer and change, not the 
space. A goldsmith melts down old ornaments to make new ones. Sometimes a good 
piece tu goes with the old. He is not worried. He knows that no gold has 
been lost. 

See ChanUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65, and 
284. 


vibhāti = appears; bhramāt = due to delusion, error, false; nāma-rūpa = names and 
forms; guņa-vikriyā = attributes and actions; hemavat = like gold; svayam-avikriyam 
= itself unchanging; sadā = always. 


yac cakastyanaparam parat-parari 
pratyag eka-rasam átma-laksanam | 
satya-cit-sukbam anantam avyayam 
brahma tat-tvam-asi bhāvayātmani 126411 


That Absolute, shines, beyond which there is nothing before or after; which is beyond the 
supreme; the innermost Self; of a single essence; whose mark is the Self; which is of the nature 
of Existence, Consciousness, Bliss; infinite; eternal; meditate in your mind, That thou art. 


See BrhUp (tadetad brabmapurvam anaparam). 
See MundUp (aksarat paratah parab). 
See PrasnaUp. 
ane ChanUp 6.8.7, ‘tat tvam asi’. Sec, on tat tvam asi, V. 243, 251, 253-65, and 


cakāstya = shines; anaparar = beyond which there is nothing before or after; 
parát-param = beyond the supreme; pratyag = innermost; eka-rasam = single essence; 
atma-laksanam = whose mark is the Self; satya-cit-sukham anantam avyayam = 
Truth, Existence, Consciousness, Bliss, infinite, eternal. 


uktam-artbam imam-ātmani svayam 
bhavaya prathita-yuktibhir dhiya | 
samsayadi-rahitam karāmbuvat 

tena tattva-nigamo bhavisyati 12651 
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You, yoursclf, meditate with a blemishless mind, 
teaching which has been conveyed to you. By that 
doubt, like water in the palm of the hand. 


employing authoritative reasoning, on this 
means one will realize the Truth, free from 


Not only should one hear the Truth from another, 


but o. i 
that Truth and reason about that Truth and, finall ari vecums 


Y, experience it for oneself. 


uktam-artham = this teaching; svayam bhavaya = yourself meditate; prathita-yuktibhih 
= by famous or authoritative reasoning; dhiya = blemishless mind; samšayādi-rahitarn 
= free from doubt; karambuvat tena = like water in the palm of the hand; tattvanigam 
= the truth arises. 


svart bodhamatram parisuddha-tattvam 
vijūāya sanghe nrpavac ca sainye | 
tadātmanaivātmani sarvadā sthito 
vilāpaya brahmaņi višva-jātam 126611 


Realizing yourself in this collection as pure knowledge, free from all false notions, likc the king 
in an army, and being ever established in one's own Self, merge all that is brought into exist- 
ence into the Absolute. 


A king is identified by his army which consists of a multitude of men, their equipment 
and so on. Likewise, one should realize that their individuality is nothing but a 
combination of diverse elements. Merge all multipiicity into the Self: "Merge the earth 
in water, the water in fire, fire in air, air in space, space in the unmanifest, the 
unmanifest in the Self. I am that Hari, the Pure." 


bodhamatrarn = knowledge; parišuddha = supremely pure; tattvām = real nature; 
vijiiaya = realizing; sanghe = collection, assembly; nrpa = king; sainye = army sarvada 
sthito = ever established; višva-jātam = all that is brought into existence. 


buddhau guhayam sad-asad-vilaksanam 
brahmasti satyarit param-advitiyam | 
tad-ātmanā yo'atra vased guhayari 
punar na tasyārīga-guhā-pravešah 1267 


In the cave of thc intellect, there is the true, the supreme non-dual' Absolute which is other than 
the real or the unreal. For one who lives in this cave as that Self, there i$ no further return to the 
cave of the body. 


i ides i i f the 
See KaUp 2.1.12, ‘The person of the size of a thumb resides in the middle of th 
body’ (ane P aah nn madhya ātmani tistbati)s KaUp Im Lo 
the secret place’ (loke guhām pravistau). See verse 134 for the cave and V. 191, 215; 
and 257 for the heart. 
lect; sad-asad-vilaksanam = other than the real 


= there is the true, supreme non- 
= there is no return again to the 


buddhau guhayam = cave of the intel d- 
or the unreal; brahmāsti satyam param-advitiyam 
dual Absolute; punar na tasyāūga-guhā-pravešah 
cave of the body. 


ee ` 
"See ChanUp 6.2.1; BrhUp 1.4.17 (eka eva); AitUp 1-1.1- 
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jūāte vastunyapi balavatī vāsanānādir-egā 

kartā bhoktāpy-aham-iti drdhā yāsya samsára-betubl 
pratyag-drstatmani nivasatà sdpaneya prayatnat 

muktin prábus-tad-iba munayo vāsanā-tānavar yat 1126811 


Even after the Sclf is known, there remain strong, beginningless, obstinate residual impressions 
such as doership and enjoyment, which arc the cause of one’s worldly existence. They have to 
be carefully removed with effort by living in a state of constant inward-viewing of the Self. 
Sages call this slaying of the residual impressions, liberation. 


The seeker is who or what one is seeking. Looking (for it elsewhere) necessarily 
means it can't be found. Everything is within the Self. Know the Self and everything 
is known. That is why one is told to meditate on the Self, contemplate the Self, 
experience the. Self, lose oneself in the Self. 


balavati = strong; vāsanānādir = beginningless residual impressions; karta bhoktapi = 
doership and enjoyment; drdha = strong, not easily broken, obstinate; sarnsāra- 
hetuh = cause of worldly existence; pratyag-drstat-mani = state of inward viewing; 
nivasatā = by living; sāpaneyā prayatnāt = it should be removed by effort; muktirh = 
liberation; muni = sages. 


aham maneti yo bhavo dehāksādāv-anātmani| $ 
adhyaso'yam nirastavyo vidusā svātma-nisthayā 269 


This idea of ‘me’ and ‘mine’ exists in the body, the sense organs, and so on, that are the not- 
self. The wise must destroy this superimposition by being firmly established in their own Self. 


See V. 39, 181, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


aharh = ‘I’; maneti = mine; anātmani = are the not-self; adhyāsa = superimposition; 
nirastavyo: = destroyed; vidusā = the wise; svatma-nisthaya = established in their 
own Self. 


jūātvā svari pratyag-ātmānai buddhi-tad-vrtti sāksiņam | 
so'bam-ityeva sad-vrttyā' nātmanyātma-matirh jahi 1270 


Knowing one's own innermost Self, the witness of the intellect and its modifications, in this 
manner, conquer the Self in the not-self by the correct thought, ‘I am That’. 


So'bam means ‘I am He’ or ‘I am That, the supreme Absolute’. Note the Great 
Saying, ‘I am the Absolute’ (aham brabmasmi). 

See KaivUp 1.18 on witness: See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 
295, 352, 370, 381, 384, 495, 506, 507, and 552 for references to witness (sāksī). 


pratyag = innermost; buddhi-tad-vrtti sāksiņam = witness of the intellect and its 
modifications; so'ham = I am That, I am he; jahi = conquer. 


s lokānuvartanari tyaktvā tyaktvā dehānuvartanam | 
sāstrānuvartanan tyaktvā svādhyāsāpanayari kuru 1271 


Give up the habit of pursuing the ways of the world; give up pursuing the body; give up pursu- 
ing the scriptures; accomplish the destruction of the superimposition which characterizes you: 


1 
| 
| 
| 
| 
| 
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See V. 39, 181, 269, 279-86, 307, 393, 407, and 462 on superimposition. 
lokanuvartanam tyaktvā = give up, renounce pursuing the ways of the world; deha = 


body; šāstrā = scriptures; adhyasapanayam kuru = acc PE z 
superimposition. y accomplish the destruction of 


loka-vāsanayā jantob šāstra-vāsanayāpi ca 
deha-vāsanayā jňānanı yathāvan-naiva jāyate 112721 


True wisdom never arises in a living being who has worldly residual impressions or to those 
"as residual impressions thrive after scriptural learning or to those who arc subject to bodily 
clusions. : 


Those who follow the temptations of the world will never experience true wisdom. 
Those who are subject to bodily delusions will never experience true wisdom. A person 
must accept certain teachings and put them into practice if they desire true wisdom. 


loka-vāsanayā = worldly residual impressions; Sastra-vasana = scriptural residual 
impressions; deha-vāsanayā = bodily residual impressions; jianam = wisdom; naiva 
jayate = never arises. 


santsdra-karagrha-moksam-icchoh 
ayomayan: pada-nibandha-srikhalam | 
vadanti tajjnah patu-vāsanā-trayani 
yo'smád vinuktah samupaiti muktim 12731 


The knowers of the Truth declare that, for those who desire to attain liberation from the prison 
of worldly life, these thrce residual impressions are strong iron fetters that bind one's feet. He 
who is free from them, attains liberation. 


See AitUp 2.5, ‘A hundred iron forts encaged me’ (Satam má pura ayasir araksann). 


sarhsāra = worldly life; kārāgrha = prison; moksamicchoh = those who desire freedom, 
liberation; ayomayarn pāda-nibandha-šrūkhalam = iron fetters tied around one’s feet. 


jaladi-sariparka-vasat prabhiita 
durgandhadhittagaru-divya-vasand | 
satigharsanenaiva vibhati samyak 
vidhityamane sati bahya-gandhe (274 


The divine fragrance of sandalwood, which has become hidden by a bad odor duc to its contact 
with water and so on, wafts fragrant only when the external odor is removed by rubbing. 


Sandalwood, when left in water, emanates an obnoxious odor from s dorum stood 
If the wood is taken out of the water and dried out and then rubbed, 1 


fragrant nature will emerge once again. 
1 ` ` . lite; 
jaladi = d so on; sarhparka = to mix together, bring into contaci, unite; 
prabhüta = come edo Tm transforms into; durgandha — bi. TE 
dhüta — agitated, destroyed; dhūtāgaru = sandalwood; diya ie = Ama | 
= only by rubbing together; vibhāti = shines, becomes visible; samyak = well, good; 


bāhya-gandhe = external odor: 


y 

b 
n 

ļ 
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antaš-šritānanta-duranta-vāsanā 
dhūlī-viliptā paramātma-vāsanā 
prajāti-saūgharsaņato visuddha 
pratiyate candana-gandhavat sphutam |275 ll 


The fragrance of the supreme Self is covered by the dust of endless inauspicious residual 
impressions. When it is purified by the constant friction of knowledge, it is clearly perceived, 
just like the fragrance of sandalwood. 


Like the sandalwood, the essential nature of the Self will be clearly revealed once the 
dust of ignorance which has been covering it, is removed. 

See BrhUp 5.15.1 ‘The face of truth is covered with a golden disc. Unveil it’; also 
MaitriUp 6.35. 


antaé-éritananta = imbedded inside; duranta-vāsantā = inauspicious residual impres- 
sions; dhüli = dust; vilipta = covered over; paramatma = supreme Self; prajnati- 
saūghar-saņato = constant association of rubbing with wisdom; visuddha = purified; 
candana-gandhavat = fragrance of sandalwood; sphutam = clearly perceived. 


anātma-vāsanā-jālaih tirobhūtātma-vāsanā 
nityātma-nisthayā tesarn nāše bhati svayari sphutā 127611 


Desire for the Self is obscured by innumerable desires for the not-self. When they have been 
destroyed by being constantly established in the Self, it shines clearly by itself. 


The sun naturally appears after the destruction of the clouds which conceal it. Like- 
wise, the Self naturally appears when the desires which cover it are destroyed. In a 
similar way, as light destroys darkness, knowledge destroys ignorance. 

See BG 6.26, ‘By whatever cause the wavering and unsteady mind wanders, let him 
curb it from that and subjugate it solely to the Self.’ 

See V. 11, 138, 150, 177-78, 183, 277, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 


anātma = not-self; tirobhūtātma = Self is obscured; nage = destroyed; bhati svayam 
sphutā = clearly shines by itself. 


yathà yathā pratyag-avasthitam manah 

tathā tathā muiicati bāhya-vāsanām | 

ni$ Sesa-mokse sati vasananam 

ātmānubhūtih pratibandha-šūnyā 277 

In that manner, as the mind is gradually established inward, it gives up the external residual 
impressions. When all the residual impressions have become extinct, there takes place the 
unobstructed realization of the Self. 


The mind naturally begins to turn inwards when it ceases to dwell on external sense 


objects. The mind vibrates due to what strikes it (like a bell that is struck). If it is 


praise or pleasure, then it expands; if it is abuse or pain; then it contracts. The mind 
is the root of all bondage; every tendency comes from it. The mind is the root ofa 
activities. It gives strength to desires. It awakens a sense of duality. It creates distinc- 


tions and differences and separates and divides and limits. The mind is the wall that 


j 
| 
| 
| 
| 
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stands between individual and the Absolute. It is the mind which brought the Self to 


the condition of a limited individual. It is the storehouse of all i i 
doubt/delusion/ignorance. It is a miraculous thoup tic nahin eed 


i ght-producing machine. It creates in 
one moment and destroys in the next, It naturally runs towards objects. Its natural 


tendency of thought is outwards. Attachment is what drives thought outwards and 
attachment is the cause for all misery/pain/trouble. When the mind is attracted to 
something, there is bondage; when the mind is not attracted, there is freedom. 


See V. 11, 138, 150, 177-78, 183, 276, 315, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. : 


yathà yathà = in that manner, likewise; pratyagavasthitarn = established inwardly; 
manah = mind; muūcati = gives up; bāhya-vāsanām = external residual impressions. 


svātmanyeva sada sthityā mano našyati yoginab | 
vasandnam ksayascatah svddhydsapanayam kuru 2781 


Being solely and unceasingly established in one’s own Self, the yogi’s mind is no longer 
there. The residual impressions have been destroyed. Hence, destroy all your inauspicious 
supcrimpositions. č 


To be firmly established in the Self occurs as the result of a disciplined life. As the 
mind ceases to devitate into sense-indulgences, it becomes more and more fixed in the 
Self. 

See BG 6.25, ‘With his mind set in firmness, let him attain quietude little by little; 
with the mind fixed on the Self, let him not think of anything.’ 


svātmanyeva sada sthityā = solely and always being established in oneself; mano = 
mind; našyati = is not; yoginah = yogi, spiritual practioner; vasananam ksayascatah = 
residual impressions have been destroyed; svādhyāsa = one’s own superimpositions; 
apanayam = taking away, leading away; bad or wicked conduct; kuru = therefore, 
hence. 


tamo dvābhyāri rajah sattvāt sattvarit šuddhena nasyati| 
tasmāt sattvam avastabhya svādhyāsāpanayarit kuru 1127911 


Darkness is destroyed by the two, active-energy and purity, light; activc-energy is destroyed by 
purity; and purity by the Immaculate. Therefore, taking your stand in purity, destroy all your 
inauspicious superimpositions. 


Darkness (tamas) is destroyed by the two (sattva and rajas); rajas is destroyed by 
sattva; sattva is destroyed by the Absolute: See V. 112-21 on the gunas. — 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


tamo = dullness, darkness, laziness; dvabhyam = two, dual; rajah = active-energy; 
sattvarh = purity, light; éuddhena = immaculate; nasyati = destroyed; tasmat = 
therefore. 


prārabdharīt pusyati vapur iti niscitya niscalah | 

dbairyam dlambya yatnena svadhyasapanayam kuru {128011 x 
3 icti iously performed actions will 

Be courageous and fixed in the firm conviction that your previously pe : positio 

sustain this body, and with intelligent forethought destroy all your inauspicious superimposition. | 
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According to Advaita, destruction of ignorance alone is liberation (avidyā-naša). 
White cloth is white. Dirt on it makes it look black. To make it white, wash it. It is 
not necessary to add whiteness to it. 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 
See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prárabdba karma. 


dhairya = intelligence, forethought; alambya = having supported, sustaining; 
prarabdham = karma-in-action, accumulated-past-actions; pusyati = nourishment, 
sustain; vapur = having form, embodied; niscitya = one who has come to a conclusion, 
resolute upon; niscalah = forethought, investigate, conviction, resolution; dhairyam = 
intelligent. 


nàbam jivab param brahmetyatad-vyāvrtti-pūrvakam | 
vāsanā-vegatab prapta-svadhyasapanayam kuru 12811 


Think, ‘I am not the individual, but the supreme Absolute’, proceeding by climination, destroy 
all your inauspicious superimpositions formed by the agitation of residual impressions. 


See Nirvanasatkam 1, ‘I am neither the mind nor the intellect nor the ego nor the 
mind-stuff; neither the ears nor the tongue nor the senses of smell and sight; neither 
space nor air nor fire nor water nor earth. I am Consciousness and Bliss.’ 

See BrhUp 1.4.10, ‘I am the Absolute’ (aham brahmāsmi). 

See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


naham jīvah = I am not an individua!; param brahmetyatad = but the supreme Abso- 
lute; vyāvrtti = proceed by elimination, get rid of; pūrvakam vāsanā = prior residual 
impressions; vegatah = violent, agitated. . 


šrutyā yuktyā svānubhūtyā jidtud sārvātniyam ātmanaļ | 
kvacid abbasatab prapta-svadhyasápanayam kuru 1282 


Knowing the Self as the Self of all through scriptures, through reasoning, and through your 
own realization, destroy all your inauspicious superimpositions which appear, here and there, 
as reflections. 


Advaita is fond of delcaring that one knows through scripture (šruti), through 
reasoning (yukti) and through direct experience (anubhava). Of these three, direct 
exprience is always the final court of appeal. The first two are indirect and second 
hand while the latter is both immediate and direct. 

Sankara's Self is involved in each and every experience, both those of the experiencer 
as well as of the experienced. Thus, it is not open to the charge of being but a 
hypothetical postulate. It is a fact of direct experience. It cannot be doubted without 
a logical contradiction. Sankara denied that it could ever be an object of knowledge. 
"Thére is no knowing Reality but only being it.’ Thought cannot hold the non-dual 
Reality Jn its grasp, for, unlike the world which is circumscribed by space-time 
conceptions, Reality is relationless. It is impossible to describe in words, that which is 
free from all distinctions. 

See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


Srutya yuktya = through Scriptures and reasoning; svānubhūtyā= by one’s own realiza- 
tion; jnātvā sarvatmyam atmanah = knowing the Self as the Self of all; kvacid = here, 
there, here and there, in various places; abhasatah = reflection. 
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aunddana-visargabhyam isan-násti kriya muneþ | 
tad-ekanisthayā nityam svadbyáasapanayam kuru 128311 


The sage has no connection whatsoever with action other than eating and evacuating. Being 
continually and solcly established in That destroys all your inauspicious superimpositions. 


In actual fact, the sage has nothing to do with any action, even the consumption of 
food or its expulsion. The sage knows that (s)he is not the body and thus whatever 
seemingly happens, in actual fact, nothing is happening. See BG 5.8-9, ‘The sage 
centered in the Self should think, “I do nothing at all" — though seeing, hearing, 
touching, smelling, eating, going, sleeping, breathing, speaking, emptying, holding, 
opening and closing the eyes — firm in the thought that the senses move among sense 
objects.’ 
Sce V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


annādāna = taking of food, eating; visargābhyām = evacuating, expulsion; isan = to 
go, to fly away; nāsti = it is not; kriyā = action; muneh = the sage; tat = That; 
ekanisthayā nityarh = continually, eternally, and solely established. 


tat-tvam-asyādi-vākyottha brahmātmaikatva-bodhataļ | 
brabmaņyātmatva-dārdhyāya svādhyāsāpanayarit kuru 12841 


For strengthening the sense of oneself in the Absolute, destroy all your inauspicious super- 
impositions by realizing the oneness of thc Absolute and the Self declared in statements such 
as ‘That thou art’. 


See ChānUp 6.8.7, ‘tat tvam asi’. See, on tat tvam asi, V. 243, 251, 253-65. 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


tat-tvam-asyadi = That thou art and so on; vakyottha = declared, that has arisen or is 
produced in statements; bodhatah = realizing; dārdhyāya = for strengthening. 


aharit-bhāvasya dehe’smin niššesa-vilayāvadhi| 
sāvadljānena yuktātmā svādhyāsāpanayarit kuru 2851 


With great vigilance and consideration, destroy the fecling ‘I am this body’, along with all your 
inauspicious superimpositions, and hence bring about the removal of your superimpositions. 


How long should one do spiritual practices? So long as one's identification with them 
continues. One should do this with great vigilance and care. š <a 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


aharn-bhavasya dehe’smin = the feeling, I am this body; nissesa-vilayavadhi = until 
the sense of ‘I’ is destroyed along with the residual impressions sāvadhānena = 
vigilance, to be careful; yuktatma = consideration, reasoning. 


Pratītir-jīva-jagatoh svapnavad-bhati yavatà | 
tāvan-nirantararū vidvan svadhyasapanayart kuru 2861l 


Learned onc, until the awareness of the individual and the world appcars like a dream, cease- 
lessly remove all your inauspicious superimpositions. 
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These nine verses (V. 277-286) teach the removal of superimposition so that one will 
be established in the Self. See V. 39, 181, 269, 271, 279-86, 307, 393, and 407, and 


462 on superimposition. 


pratitir = appears, going towards, approaching; jiva-jagatoh svapnavad-bhati = aware- 
ness of the individual and the world like a dream; yāvatā = as far as, to the end; 
tāvan-niran-tararh = ceaselessly, without a break, remove; vidvan = learned one. 


nidrāyā loka-vārtāyāššabdāder-api vismrtgh | 
kvacin-nāvasararı dattvā cintayātmānam-ātmani |287]1l 


Without giving even the slightest chance to forgetfulness arising from sleep, worldly talk, 
sounds, and so on, meditate on the Self in your mind. 


This verse may also be translated to mean, ‘do not give any room for sleep, worldly 
concerns, sense objects, and forgetfulness.’ 

See ChanUp 3.18.1, ‘One should meditate on the mind as the Absolute’ (mano 
brahmety upāsītety adhyātman); also BrdUp 1.4.7 ‘the Self is to be meditated upon’. 


nidraya = from sleep; loka-vartayassabdader = worldly talk, gossip and objects of 
sound, music; vismrteh = forgetfulness; kvacin-navasararn dattvà = without, never, 
not even for a moment, giving the slightest chance; cintayātmānam-ātmani = medit- 
ate on the Self in your mind. 


midta-pitror-malodbittam mala-mamsa-mayam vapub | 
tyaktvà candalavad-ditram brahmībhūya krtī bhava W2881 


Abandon far away, like an outcast, the body which is full of flesh and its impuritics, born of 
the impurities of the mother and father, become the Absolute and be wise, attain your life's 
purpose. 


The body is doubly impure. It is impure due to it production and it is impure due to 
its composition. 


mātā-pitror = mother and father; mala-marmsa-mayam vapuh = the body full of flesh, 
defects, impurities; tyaktvā = abandon far away; cāņdāla = outcast; brahmībhūya = 
become, understand you are the Absolute; krti bhava = attain, become what must be 
done, be wise. 


ghatakasarh mahakdsa ivātmānam parátmani | 
vilapyakhanda-bhavena tiisnim bhava sada mune 12891 


As the space in a pot merges into the universal space, merge the individual in the great Self and 
be ever silent, O sage. 


Space is universal, located everywhere. Space enlcosed in a pot is known as ghatākāša. 
This enclosed space is merely conventional. In actuality, space is space. Likewise, the 


- Self appears enclosed by the body and its adjuncts but, in actual fact, this is only 


seemingly so. 
See V. 136, 383, 386, 451, and 566 on space in a pot. 
See V. 280; 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 
See V. 119, 164, 220-21, and 386 on pratibimbavada. 


| 
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ghatākāšari = pot-space; mahākāša = universal space; tūsņīm bhava sada = be ever 
silent; mune = sage. 


sva-prakdsam adhisthanam svayambhitya sadātmanāl 
brabmándam-api pindaudart tyajyatam mala-bhandavat 129011 


Being yourself the ever-existent Reality, which is the self-luminous foundation of everything, 
abandon the universe and your individual body like vessels filled with impurities. 


Like separating rice from its husk, dross from gold, dirt from cloth, so too, separate 
the not-self from the Self. 
See IšaUp 1 *...do not covet anyone’s wealth’ 


sva-prakāšam = self-luminous; adhisthanarn = foundation, support: svayambhüya 
sadatmana = being yourself the ever-existent Reality; brahmandam = the cosmic egg, 
the universe; pindandarh = individual body; tyajyatā = give up, renounce, abandon, 
never think of; mala = defects, impurities, taints; bhandavat = pot, vessel, dish. 


cid-ātmani sadānande dehārūdhām aharı dhiyam | 
nivesya lingam utsrjya kevalo bhava sarvadā |2911 


Transfer the ‘I’-thought, which has sprung from the body, to the Self, which is consciousness 
and ever-blissful. Discard the subtle body and remain ever alone. 


One’s identification with the body is so deep-rooted that one takes it for granted and 
for certain that one is the body. Who doubts it? Yet, it is just this idea which must be 
enquired into and eventually discarded. 


sadanande = ever-blissful; dehārūdhām = risen, produced from, grown, sprung up 
from the body; aharn dhiyam = ‘I’-thought; nivesya = dwell, settle in; lingam utsrjya 
= not identifying with the subtle body; kevalo bhava sarvada = be always and ever 
unattached, alone. 4 


yatraisa jagad-ābhāso darpanantah puram yathā i 
tad brahmaham iti jūātvā krtakrtyo bhavisyasi 129211 


That, wherein this reflection of the world is like a city in a mirror, that Absolute I am. Knowing 
this, you will have attained fulfillment. 


See BrhUp 2.1.9, ‘It is the person here in the mirror that I venerate as the Absolute’; 
also see ChanUp 8.7.4. 


jagadābhāso = reflection of the world; darpanantah = mirror; purarh = city; tad 
brahmaham = that Absolute I am. 


Yat-satya-bhiitant nija-rūpam ādyamı 

cid advayanandam arūpam akriyam | 
tad-etya mithya-vapur-utsrjeta 

Sailiisavad vesam-updttam-dtmanah 129311 
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Having attained that which is real, which is your essential nature, which is non-dual' bliss and 
consciousness, formless and actionless, reject this false body which has covered the Self, like an 


actor throwing off his mask. 
See SvetUp 6.19, ‘actionless’ (niskriyari). 


yatsatya-bhütam nija-rūpam = your true nature, which is real; adyam cid 
advayanandam = non-dual bliss and consciousness; arüpam = formless; akriyam = 
actionless; tad-etya = having attained that; mithya-vapur = false, unreal, illusory 
body; utsrjeta = reject; šailūsavad vesam-upāttam = like an actor throwing off his 
mask. 


sarvātmanā drsyam-idam mrsaiva 
naivaham-arthah ksaņikatva-daršanāt | 
janamyaharit sarvam-iti pratitib 
_kuto’ham-ddeh ksanikasya siddhyet 12941 


In all ways, this that is perceived is totally unreal. Neither is the ego real, for it is observed 
to be momentary. How can the belief, ‘I know everything’, be trie of the ego, which is 
momentary? 


Whatever is perceived is ultimately unreal. All perception begins with the idea of T 
as the physical body. If the basis on which all perceptions is false, it follows that all 
perceptions will also be false. 


sarvātmanā dršyam-idarh = in all ways this that is seen; mrsaiva = totally unreal, 
false; ksaņikatva-daršanāt = is observed to be momentary; siddhyet = be true, be 
established, be asserted. 


aham-padarthastvahamadi-saksi 

nityari susuptav-api bhava-darsanat | 

brūte hyajo nitya iti Srutissvayam 
tat-pratyagātmā sad-asad-vilaksanab 1295 ll 


That which is signified by the ‘I’ is the witness of the ego. It is eternal, even as secn in the state 
of deep sleep. The scripture itself says, ‘It is unborn, eternal.’ That innermost Self is other than 
the Real or the unreal. 


See KaUp 1.1.18, ‘It is unborn, eternal . . .". 
See BG 2.20, ‘The Self is neither born nor does it die’. 

3 The saksin and the individual are distinguishable, though not separable. The saksin 
is not identical to the Self because the saksin is always associated with the antabkarara. 
This association is both real and potential. It is real in the waking and dreaming 
states. It is potential in the deep sleep state (thus the individual loses his individuality 
in deep sleep). See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 
217, 218, 223, 270, 352, 370, 381, 384, 495, 506, 507, and 552 for references to 
Witness (sāksī). 


! See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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aharh-padārtha-what is signified by the word T; saksi = witness; nityam = eternal: 
sugupti = deep sleep; bhāva-daršanāt = as seen in; brite = Says; ajo nitya = unborn 
and eternal; Srutissvayam = scripture itself; tat-pratyagatma = that innermost Self; 
sad-asad-vilaksanah = other than the Real, or unreal. 


vikdrinam sarva-vikāra-vettā 

nityo'vikāro bhavitum samarhati | 
manoratha-svapna-susuptisn spbutam 
punah punah drstam-asattvam-etayoh 29611 


The knower of all changes in things subject to change must doubtless be eternal and changeless. 
Again and again, the unreality of these two is clearly seen in imaginations, dreams, and deep 
sleep. 


See V. 290 on ‘these two’ - the individual and the universe. 


vikarinam = things subject to change; sarva-vikāra-vettā = knower of all changes; 
nityo'vikaro = eternal and changeless; manoratha = imagination; svapna-susuptisu = 
dreams and deep sleep; sphutam = clearly; punah punah = again and again; drstam- 
asattvam = unreality is seen. 


ato'bhimanam tyaja mamsa-pinde 
pindabhimaninyapi buddbi-kalpite | 
kāla-trayābādhyarit akhanda-bodham 
jūātvā svam-ātimānam upaibi šāntim 2971l 


Therefore, give up your attachment to this lump of flesh, as well as to the cgo which is attached 
to it, which are both imagined by the mind. Realizing your own Self, which is absolute know- 
ledge and which cannot be sublated in any of the three periods of time, attain peace. 


The three periods of time are the past, the present, and the future. 


atah = therefore; abhimānari = attachment, vanity; tyaja = renounce, give up; mamsa- 
pinde = lump of flesh; buddhi-kalpite = imagined by the mind; kala-trayabadhyam = 
unsublatable three periods of time; upaihi šāntim = attain peace. 


tyajabbimanam kula-gotra-nāma- 
rūpāšraniesvārdra-šavāšritesu | 

lingasya dharmān api kartrtadim- 

styaktvā bhavakhanda-sukha-svariipab 129811 


Renounce attachment with family, lincage, name, form, and station in life, which dwell in this 
iving corpse.’ Similarly, renounce ideas of doership and so on, which are qualities of the subtle 
ody, and remain an embodiment of unbroken bliss. 


TT . . : 

| See BrhUp 1.2.7, "Then he had this desire: I wish that this corpse of mine would becomē fit 

to be sacrificed so I could get myself a living body. Then that corpse became a horse. Because it 
loated, it became fit to be sacrificed, that is what gave the name to and discloses the true 

nature of the horse sacrifice." 
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tyajabhimanam = renounce attachment; kula-gotra-nāma-rūpāšrama = family, line- 
age, name, form, and station in life; ārdra = soft, living, flowing through; šavāšritesu 
= attaching oneself to, dwelling in, inhabiting a dead body, belonging to a corpse; 
lingasya dharmān = qualities of the subtle body; kartrtadim = doership and so on; 
bhavakhanda-sukha-svarüpah = an embodiment of unbroken bliss. 


santyanye pratibandhah purmsab samsara-hetavo drstab | 
tesām-evari müları pratbama-vikaro bhavatyaharitkarah 12991 


It is observed that there are other obstacles for human: beings which cause worldly existence. 
Of these, egoism is the root, the first modification. 


Obstacles to realization include superimposition, ignorance, and egoism. Egoism, or 
the ‘I’ thought, is the root cause of bondage. 


anye = other than; pratibandhah = obstacles; pumsah = human beings; sarhsara- 
hetavo = cause of worldly existence; mülarn-root; prathama-vikāro = first modification; 
ahamkarah = egoism. 


yavat syāt svasya saribandbo'harikarena durātmanā | 
tavan na leša-mātrāpi muktivārtā vilaksaņā 130011 


As long as one has any connection with the malcficent ego, there cannot be the least talk of 
liberation which is unique. 


Liberation is so pristine and unique that it will not admit of even the slightest identi- 
fication with the ego. 


sambandho’hamkarena = connection with the ego; durātmanā = inauspicious nature, 
maleficent; vilaksaņā = unique, other than, opposed to. 


abarikára-grabàt muktab svarūpam upapadyate | 
candravad vimalah pūrnab sadānandah svayam-prabbab 301 Il 


Freed from the grasp of egoism, like the moon freed from the eclipse, one attains one's real 
nature and is taintless, complete, ever-blissful, self-luminous. 


See ChanUp 8.13.1, ‘... like the moon freeing itself from Rahu's jaws’. 
See MundUp 2.2.11, ‘Brahman alone is all this’, ChanUp 6.2.1, ‘It is One alone, 
without a second’. BrhUp 4.4.19, ‘In Brahman there is no diversity whatsoever’. 


aharnkara-grahat muktah = freed from the grasp of egoism; svarūpam upapadyate = 
attains real nature; candra = moon; vimalah = taintless; pürnah = full, complete; 
sadanandah = ever-blissful; svayarn-prabhah = self-luminous. 


yo và puraiso'bam-iti pratitah 

buddhyā viklpas tamasātimūdhayā| 

tasyaiva niššesatayā vināše 

brahmatma-bhavab partibandha-sinyab 13021 

It is well known that only when that which was perceived earlier to be the ‘I’ by a deluded 


intellect, clouded by the darkness of ignorance, is completely destroyed, is the sense of the 
identity between the Absolute and the individual devoid of obstruction. 
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See IsaUp 3, ‘Into the worlds of the demons, enveloped in blindir darkness, veril 
do they repair after death who are slayers of the Self.’ RS Med 


va = (indicates what is well-known); pura esah aham iti pratitah = what was known 
earlier as ‘I’; tamasa = ignorance, darkness; atimüdhaya = deluded intellect which 
does not have the capacity to know; tasyaiva "niššesatayā vināše = completely 
destroyed, removed without a trace; partibandha-sünyah = devoid of hindrance, 
obstruction. 


brabmananda-nidhir maha-balavata’hamkara ghorahina 
samwueslydtmani raksyate guna-mayais-candais-tribbir mastakaib | 


vijianaklrya-mabasinà dyutimatà vicchidya Sirsa-trayam 
nirmülyáabim-imanm nidbimi sukbakaram dhiro'nubbokturi ksamab 13031 


The treasure of the bliss of the Absolute is guarded by the extremely powerful and terrible 
snake of egoism who is coiled round it with its three fierce hoods, the gunas. The wise, who 
totally destroy it by severing the three heads with the great shining sword of wisdom, alone can 
enjoy this treasure which brings bliss. 


Like the legendary dragon of old who guards treasure, the bliss of the Absolute is 
guarded by the serpent of egoism. In order to experience this inner Bliss, one must kill 
the serpent with the sword of wisdom. 

Sce V. 12, 63, 112, 140, 199, 237, 248, 388, 405, 407, and 550 wherein Sankara 
makes reference to a snake. 


brahmananda-nidhir = treasure of the bliss of the Absolute; mahā-balavatā = of great 
strength; aharnkara = egoism; ghorāhinā = terrible snake; sarnvestyatmani = having 
coiled around; raksyate = protecting, guarding; guna-mayais-candais-tribhir mastakaih 
= by the three hoods forming the three qualities; mahasina = great sword; dyutimata 
= which is shining (being sharp); vicchidya = completely destroying; Sirsa-trayam = 
three heads; imarn nidhi sukhakaram = this treasure which brings bliss; dhīro = the 
wise, one whose mind is controlled; anubhoktum ksamah = has the capacity to enjoy. 


yāvad-vā yat-kiricid visa-dosasphürtir-asti ced-dehe| 
katham-ārogyāya bhavet tadvad ahamtapi yogino muktyai (30411 


As long as there is even a trace of poison in the body, how can onc be healthy? Likewise is the 
effect of cgoism in respect of a yogi's liberation. 


To be one hundred percent healthy, there cannot be even a trace of poison in one's 
System. Egoism is analogous to poison. 


yat-kijicid = even a trace, even a small particle; visa = poison; dehe = in the body; 
` árogyaya = healthy. 


al'amo 'tyanta-nivrttyā tat-krta-nānā-vikalpa-sarihrtyāl 
bratyak-tattva-vivekad-ayam abam-asmiti vindate tattvam 3051! 


By the complete cessation of egoism, by stopping the diverse imaginations created by it, and by 
discerning the inner reality, one realizes the Truth, ‘I am This’. 


See BrhUp 1.4.10, ‘I am the Absolute’ (aham brabmasmi). 
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ahamaļ = egoism; atyanta nivrttyā = completely destroying, total cessation; tat-krta = 
produced by it; nānā-vikalpa = different, various imaginations, ideas; pratyak-tattva 
= inner reality; vivekād = discrimination; ayam aham-asmīti = I am This. 


abarikartaryasmim abamiti matin mutica sahasā 
vikārātmany-ātma-pratiphala-jusi svasthitimusi | 
yad-adhyāsāt prāptā jani-mrti-jarà-dubkba-babula 
pratīcašcinmūrteh tava sukhatanoh sarisrtir-iyam |3061 


Renounce immediately your identification of this ‘I’ with the ego which, being a modification, 
is merely the reflected image of the Self and steals away its real nature. It is by such identifica- 
tion that you, who are essentially blissful consciousness, have come to be involved in empirical 
existence which is full of the miseries of birth, death, old age, and sorrow. 


Iam the doer, I am the experiencer, ‘me and mine’, (ahamkara, mamakāra) arc 
expressions of the ego. These feelings must be destroyed for they are the sources of 
misery and cover one’s essentially blissful nature. 


ahamiti matirh murica = renounce immediately the sense of ‘I’; ātma-pratiphala-jusi = 
which captures the reflection of the Self; svasthi-timusi = that which steals, diverts 
one's own nature; adhyāsāt = superimposition; prāptā = appears as acquired; jani- 
mrti-jarā-duhkha-bahulā = full of the miseries of birth, death, old age, and sorrows; 
praticah = which is inside; cinmürteh = form of essential consciousness; tava = of you; 
sukhatanoh = compacted of bliss; sarnsrtiriyam = this empirical ‘existence. 


sadaika-rūpasya cidatmano vibhor 
ānanda-mūrter anavadya-kirteh | 
naivanyatha kvāpyavikāriņas-te 
vināham-adhyāsam-amusya sarisrtil 13071 


But for your superimposition of the externally functioning cgo, there cannot be worldly exist- 
ence for you who arc always of the same form, who arc absolute knowledge, omnipresent, an 
embodiment of bliss, of untarnished glory, and immutable. 


See BSBh, Adhyasa bhāsya; also SvetUp 6.19. 
See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 


sadaika-rüpasya = always of the same form; cidātmano vibhor ānanda-mūrter 
anavadya-kirteh = being infinite, made of consciousness, limitless, an embodiment 


of bliss, untarnished glory, immutable; te vinaham-adhyasam = without your 
superimposition. 


tasmad-ahamkaram-imam sva-Satrum 
bhoktur-gale kantakavat pratitam | 

vicchidya vijndna-mahasina sphutam 
bhunksvatma-samrajya-sukbar yathestam 30811 


Therefore, uproot this cgoism, which is your enemy and is like a thorn stuck in the throat of an 
eater, by the great sharp sword of knowledge, and then enjoy to your heart's content the bliss 
of the kingdom of the Self. 


Once the ego is removed, one will continuously enjoy thé bliss of the Self. 


23 


Crown Jewel of Discrimination 189 


ahamkaram = egoism; sva-Satrum = one’s enemy; bhoktur = enj oyen, eater; gala-= 
throat; kanta = anything pointed, such as the point of a needle or pin; vicchidya = 
uproot; vijiiàna-mahásina = by the great sharp sword of- knowledge; bhunksva 
= enjoy; samrajya-sukham = bliss of the kingdom; yathestam = to your heart’s con- 
tent, as much as you please. 


tato’ham-dder vinivartya vrttim 
samtyakta-ragah paramartha-labhat | 
tiisnim samāssvātma-sukhānubhūtyā 
pūrnātmanā brabmani nirvikalpab 30911 


Now, turning away from the cgo, give up attachment to sense objects. Attain the supreme 
Reality. Dwell in silence. Experience the full bliss of the Self. Remain unchanging and realize 
your infinite nature in the Absolute. 


Sankara’s slogan is: ‘To experience itself. The Self is involved in, and is the basis of, 
one’s everyday experience. Immanently here and now, the quest begins and ends. 
Fundamental to Advaita is the message that ultimately there is no other shore, no 
bridge, and no path. The Reality is not to be attained, for it is already attained and 
present, here and now. To realize this is to be liberated. Thus silence is the best con- 
ceivable means to convey this wisdom. All else will only increase one’s illusion and 
delusion.-Silence — not because there is no answer, but because there is no question. 
Silence is eloquent because it exactly characterizes the Reality. 


aham-ādeh = from egoism; vinivartya = turn away, desist from, extinguish; samtyakta- 
rāgah = give up, renounce, turn away from attachment, desire, lust; paramartha- 
labhat = attain the supreme; tūsņīri = silent; samāssva = remain; ātma-sukhānu-bhūtyā 
pūrņātmanā nirvikalpah = unchanging in the experience of total bliss of the Self. 


samitla-krtto-pi maban-ahant punah 
vyullekhitah-syād-yadi cetasà ksanam | 
saijivya viksepa-satam karoti 
nabhassvatā prāvrsi vārido yatha 131011 


Even though completely uprooted, if this mighty cgo is allowed to sprout again in the mind, 
coming to life for even a moment, it will create hundreds of difficulties, like a cloud brought in 
by the wind during the rainy season. 


samüla-krttopi = though completely cut asunder or uprooted; mahan-aham = mighty 
ego; punah = again; vyullekhitah-syad-yadi cetasa ksaņam = if allowed to sprout 
in the mind again, even for a moment;’ viksepa-Satam = hundreds of difficulties, 
perplexities, projections; karoti = causing, making, producing; nabhassvata = clouds, 
rainy season; prāvrsi = rain; varido = anything which covers or obstructs. 


nigrhya satror-abamóvakasdb 

Vacin na deyo visayanucintaya | 
sa eva sanjivana-hetur-asya 
braksīna-jambīra-taror-ivāmbu 31111 


Conquer the enemy, cgoism. Give no opportunity to it by thinking of sense objects. Like water 
Sprinkled on a rosene tree which has dried up, it is the cause of rejuvenation. 
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See BG 2.62, ‘When a person thinks of objects, attachment for them arises; from 
attachment comes desire; from desire; from desire comes anger; from anger comes 
delusion.’ 


nigrhya = conquering, vanquishing; šatror = enemy; na deyo = don't give; visayanu- 
cintayā = thinking of sense objects; saūijīvana-hetur = cause of rejuvenation, returning 
to life; praksina = diminished, decayed, vanished; jambira = rose-apple tree; ivambu = 
like water. 


dehatmana sanisthit eva kami 

vilaksanab kamayita katham syat\ 
ato'rtha-sandhāna-paratvam-eva 3 
bheda-prasaktya bhava-bandha-hetub 113121 


That person alonc, who has identified with their body, is greedy. How can one who is other- 
wisc be afflicted with desirc? Hence, the predisposition to think of sense objects is the cause of 
the bondage of worldly life, resulting from a sense of difference. 


Who is the renunciant? A person who has given up the immortal Self for a handful of 
sense objects or one who has renounced a few trinkets and moments of pleasure for 
eternal Bliss? Belief in a body engenders greed and subsequently pain. 

Sense enjoyment has a double sting: it takes off the edge of the sense organs by 
making them blunt and it sets the mind afire by making the mind desire for more 
of the same enjoyment. The mind wants enjoyment but the body can’t take it. One 
burns the candle at both ends. One is roasted in one’s own desires. Desires are the 
root of suffering. 


dehātmanā samsthit eva = that person alone, who has identified with their body; 
kami = greedy. 


kārya-pravardhanāt bija-pravrddhib paridršyate | 
karya-nasat bījanāšas tasmāt kàryam nirodbayet 131311 


It is observable that, when an effect arises, its sced also arises. When the effect is destroyed, its 
source is destroyed. Therefore, one should subduc the effect. 


A living tree produces myriad seeds which in turn will produce myriad trees. How- 
ever, if the tree is destroyed, there will be no sceds and no future trees. 


kārya-pravardhanāt = effect arises; bija-pravrddhih = seed arises; paridršyate = observ- 
able, seen; karya-nasat = effect is destroyed. 


vasana-vrddbital karyarit kārya-vrddhyā ca vāsanā | 
vardhate sarvatha purisah sariisáro na nivartate |1314 


Effects increase with thc increase of residual impressions and residual impressions increase with 
the increase of effects. For such a person, worldly existence increases without end. 


The previous verse explained how to prevent effects from producing future causes. 
Effects increase with the increase of latent impressions (vāsana). For a person who 
has residual impressions, worldly existence will be never ending. Thus, it behooves 
One to destroy one’s residual impressions. 
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vāsanā = residual impressions; vrddhitah kāryarh = effects increase; purhsah = person, 
individual; sarnsáro = worldly existence. ž 
sansāra-bandha-vicchittyai tad dvayam pradahed yatily | 
vāsanā vrddhir-etabhyam cintayā kriyayā bahib M3151I 


For breaking this bondage with worldly existence, a spiritual aspirant should completely burn 
to ashes these two. Inner thoughts and external actions stimulate residual impressions. 


‘These two’ are effects and residual impressions. 


Sec V. 11, 138, 150, 177-78, 183, 276-77, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 


bandha = bondage; vicchittyai = complete breaking, destruction; dvayam = two, 
double, duality; pradahed = set in motion, burn to ashes; yatih = a person given to 
effort; vrddhir-etābhyām = stimulate, impell; cintayā = inner thoughts; kriyaya bahih 
= external actions. 


tabhyam pravardhamānā sā sūte sanisrtim-átmanab | 
trayanam ca ksayopāyāb-sarvāvasthāsu sarvadā |3161l 
sarvatra sarvatab sarvam brakma-mātrāvalokanaih| - 
sad-bhava-vasanadardhat tat-trayarit layam-ašnute 31711 


An individual's involvement with worldly existence is nourished by these two. The way to 
destroy these three, however, is to look upon everything as the Absolute," under all conditions, 
always, everywhere, and by all means. Through the strengthening of the residual impressions 
becoming the Absolute, those three are annihilated. 


‘These two’ are effects and residual impressions. ‘These three’ are effects, residual 
impressions, and an involvement with worldly existence. 


tabhyàrn pravardhamānā sa = that which grows by these two; süte samsrtim-atmanah 
= produces an individual's involvement in worldly existence; trayanam = three; ksayo- 
payah = cause of destruction; sarvavas-thasu = under all conditions, in all states; 
sarvada = always; sarvatra = everywhere; sarvatah = by all means; sarvam brahma- 
mātrāvalo-kanaih = see everything as the Absolute; vasanadardhat = strengthening of 
residual impressions. 


kriyā-nāše bhavec-cintānāšo'smād vasana-ksayah | 
vāsanā-praksayo moksab sa jīvan-muktir-isyate (3181 


With the destruction of action longing ceases, leading to the destruction of residual tendencies. 
The destruction of the residual tendencics is itself liberation. It is called liberated-while-living- 
in-a-body. 


For liberated-while-living see BrhUp 4.4.14, KaUp 2.3.14, MundUp 2.1.10, KenaUp 
2.5, AitUp 2.1.5-6, BrhUpBh 4.4.6, BG 5.23, BS 3.4.5 1, BS 4.1. x j 
See V. 72, 419, 429-41, and 552 for liberated-while-living-in-a-body (jivanmukti). 


Te AASR PUPA € " 
! See MāņdUp 1, ‘All this is the Self” (idam sarvam yadyamatma); MundUp 1, ‘For this Abso- 
lute is everything’. 
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kriyā-nāše = destruction of action; bhavec-cintānāšo = longing to become céases; ` 


vāsanā-ksayah = destruction of residual impressions; moksah = liberation; jivanmukti 
= liberated-while-living-in-a-body. 


sad-vāsanā-sphūrti-vijrubhaņe sati 
hy-asau vilīnā tvaham-ādi-vāsanā | 
ati-prakrstapyaruna-prabbayam 

viliyate sadbu yathā tamisrā 131911 


Upon the manifcstation of the residual impression of thinking oneself as the Real, the residual 
impressions of egoism and so on are completely dissolved even as the most intense darkness 
disappears in the radiant glow of the rising sun. 


When light enters a room, darkness immediately and completely disappears, even if it 
has been therc for millions of years. Likewise, when the sun rises, the darkness of 
night completely disappears. 


hi = surely; vilīnā = completely lost, melted, dissolved; aham-ādi-vāsanā = residual 
impressions of egoism; aruņa-prabhāyām = radiant glow of the rising sun; viliyate — 
disappears, destroyed; tamisra = darkness, dark night. 


tamas-tamab-háryam-anartba-jalari 

na dršyate satyudite dineše | 
tathā'dvayānanda-rasānubhūtau 

naivāsti bandho na ca dubkha-gandbab 1132011 


Darkness and its inauspicious consequences arc not seen when the sun has risen. So too, when 
the nectar of non-dual' bliss is experienced, there is no bondage nor even a trace of suffering. 


tamas = darkness, laziness, dullness; tamah-karyam = things born of darkness, 
inauspicious consequences; anartha = suffering, harmful; na drsyate = not seen; 


advayananda-rasanubhütau = the exprience of the nectar of the non-dual bliss; na . 


bandha = no bondage; na duhkha-gandhah = not even a trace of suffering. 


dršyari pratitam pravilapayan svayam 
san-mātram dnanda-ghanam vibhāvayan | 
samāhitas-san babir-antaram và 

kala nayetbáb-sati karma-bandhe 13211 


Let Perceived sense objects, both internal and external, vanish; meditate on the Reality which is 
an embodiment of bliss. Spend your time watchfully, for any binding residual karma-in-action. 


Once one has destroyed their latent impressions, their thoughts, and their actions, 
meditating on the Reality becomes a real possibilitly. 


dr$yarh = seen, perceived; pravilapayan = dissolve, disappear, vanish; ananda-ghanam 


= compacted of bliss; vibhavayan = clearly perceived; bahir-antaram = internal and 
external; kalam-time; karma-bandhe = binding actions. 


1 See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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pramádo brahma-nisthayam na kartavyah kadācanal 
pramado mrtyur-ityaba bhagavan brabmanab sutab 13221 


One should never be negligent in respect of being firmly established in the Absolute. Sanatsujata, 
the divine son of the Creator, spoke of negligence as death. 


In the Mahabharata, Udyoga Parvan, Ch. 40-45, in what is known as the Sanatsujata- 
Sarnvada (the conversation between Sanatkumāra and King Dhrtarāstra), there occur 
the following words, ‘I say that negligence is death itself. 


pramāda = negligence; carelessness; brahma-nisthayam = being firmly established in 
the Absolute; na kartavyah = never be; kadācana = at any time; mrtyur = death; 
bhagavan brahmanah sutah = the divine son of Brahma, the Creator (i.e., Sanatsujata). 


na pramādād anartho'nyo jiidninab sva-svariipatah | 
tato mobas-tato'bari-dbib tato bandhah-tato vyathd M3231l 


There is no greater danger for a seeker of wisdom than negligence about onc’s own real nature, 
From this ariscs delusion; from delusion arises egoism; from cgoism ariscs bondage; and from 
bondage arises misery. 


Compare BG 2.62—63, ‘When a person dwells in their mind on sense objects, attach- 
ment is produced. From attachment springs desire and from desire comes anger; 
from anger arises bewilderment, from bewilderment loss of memory, and from loss of 
memory, the destruction of intelligence and from the destruction of intelligence such 
a one perishes.’ 


pramadad = negligence, carelessness; anartha = harmful, dangerous; jnaninah = seeker 
of wisdom; sva-svarüpatah = one’s own real nature; moha = delusion, attachment; 
aham = egoism; bandhah = bondage; vyatha = misery, agitation, disturbed mind. 
visayābhimukhan drstvā vidvarisam api vismrtih | 1 
viksepayati dhi-dosaih yosā jaram iva priyam 3241 


Finding onc turned towards sense objects, forgetfulness, through a defective intellect; bewilders 
even a learned person, just as a young woman seducing her lover. 


This is a reference to a spiritual aspirant who, though well-versed in book knowledge, 
is easily seduced by a lover. 

Compare BG 2.62-63, ‘Brooding on the sense objects, humans develop attachment 
to them; from attachment comes desire; from desire anger arises." 
visayabhimukharn drstvā = finding, seeing one facing, turned towards sense objects; 
vidvarnsam api = even a learned person, a person with discrimination; vismrtih = 
forgetfulness; viksepayati = bewilders, confounds, drags far away; dhi-dosaih = 
defective intellect; yogà jāram iva priyam = like a young woman seducing her lover. 


yathā-pakrstam šaivālarit: ksana-matram na tisthatil 
āvrņoti tathā māyā prajham vapi paraimukbam I132511 


Just as moss, even if removed, does not stay away for even a moment, but covers it again, so 
too, illusion covers the wise if their senses are outwards oriented, 
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This verse makes even clearer the idea expressed in the previous verse that attachment 
to sense objects will delude and destroy one. A neglected pond of still water easily 
becomes covered by moss. It floats on the surface and, from a distance, appears as 
something it is not, i.e., a large grassy field. Due to this moss the water will no longer 
reflect the sky, clouds, or the sun. When the moss is removed, the water regains its 
clarity. So it is likewise with the mind. See V. 151-152 on moss. 


pakrstam = removed; Saivalam = moss, algae; ksana = momentary; avrnoti = seizes, 
grasps, covers; maya = illusion; paranmukham = outward oriented, outward facing. 


laksyacyutam syad-yadi cittam isad 
bahir-mukharit sannipatet tatas-tatab | 
pramādatah pracyuta-keli-kandukab 
sopāna-patīktau patito yathā tathā 43261 


If the mind, becoming outwardly inclined, strays ever so slightly from its ideal, it will continu- 
ously fall, like a ball inadvertently dropped at the top, falls down the stairs. 


Compare the analogy of the bow and arrow in MuņdUp 2.2.3-4, "Take, my friend, 
this bow, this great weapon of xpanisad”. 


laksyacyutarh = strays, slips from the ideal; cittam = mind; bahir-mukharh = out- 
wardly facing or inclined; pracyuta = to fall down, drop; keli = amusement, play; 
kandukah = ball; sopāna = stairs, steps; panktau patito = falling down. 


visayesvāvišac-cetah samkalpayati tad-guņān | 
samyak sarikalpanat kamab kāmāt punisab pravartanam 3271 


A mind attached to sense objects thinks of their qualities. From deeply thinking about them, 
desire for them arises. Desirc for them leads to action. 


See BG 2.62-63, *When a person dwells in their mind on sense objects, attachment to 
them is produced. From attachment springs desire and from desire comes anger and 
so on.’ 


visayesvavisaccetah =a mind attached to sense objects; sarnkalpayati = thinks about; 
tad-gunan = qualilties; samyak sarhkalpanāt = by deeply thinking about them; 
kamah = desire, attachment; pravartanam = action, effort to acquire, exhertion. 


tatah svaritpavibbramso vibhrastastu patatyadhah | 
patitasya vind nāšam punar nároba īksyate ll 
samkalpam varjayet tasmat sarvanarthasya kāraņam | 
apatkyāni hi vastūni vyādhigrasto yathotsrjet 132811 


Hence, because of this, a person deviates from their real nature; deviating, they fall down. One 
who has fallen down comes to ruin and for such there is no rising again. Thereforc, just as a 
sick person should avoid all prohibited edibles, one should totally give up thinking of sense 
objects, which is the causc of all undoing. 


One is the Self, here and now. Forgetting this, when a person erroneously identifies 
with ‘a body, with a separate ‘me’, the entire universe springs into existence. The 
Instance one believes that one is distinct and separate from everything else, one falls, 
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one deviates, one is deflected from the truth. Obviously there follows unhappiness, 
ruin, decay. 


tatah svaripavibhramso = then, one wanders about, confused, deviates from one’s 
true nature; patatyadhah = one falls; vina nāšam = apart from ruin; punar = again; 
naroha = there is no rising; sarvānarthasya = all harmful; karanam = causes; apathyani 
= unsuitable, unwholesome food or drink; vyádhigrasto = seized or afflicted with 
disease. 


atah pramādānna paro'sti mrtyub 
vivekino bralimavidab samadbau | 
samabitab siddhimupaiti samyak 
samābhitātmā bhava sāvadhānah 3291 


Therefore, for the discriminating one who is a knower of the Absolute, there is no greater death - 
than negligence. But, the person who remains in dcep concentration, attains perfection. Therc- 
fore, carefully remain in perfect concentration. 


Negligence is death. Forgetfulness of one’s Self is death. 


atah pramadanna = therefore, negligence, carelessness; paro’sti mrtyuh = there is no 
greater death; vivekino = discriminating one; brahmavidah = knower of the Absolute; 
samadhau samahitah = remains in one-pointed concentration; siddhimupaiti = attains 
perfection; sāva-dhānah = attentive, heedful, careful. 


jivato yasya Kaivalyam videhe sa ca kevalah | 
yat-kincit pašyato bhedam bhayam brūte yajub šruti 13301 


One who is completely alone, even while living, is also alone after the body falls. The Yajurveda 
declares that there is fear for one who sees even the least difference. 


See TaittUp 2.7, ‘When, on the other hand, a person creates a hollow or fissure 
within it, then they experience fear’ (atha tasya bhayam bkavati). Also BrhUp 1.4.2, 
‘Since there is nothing else than myself, of what am I afraid? . . . Assuredly, ir is from 
a second that fear arises.’ Also BrhUp 1.5.3, 3.9.26, 4.2.4, 4.3.20, 207 ASIS; 
ChānUp 1.3.1, 8.9.1, 8.10.1, 8.11.1; TaittUp 2.4; KaUp 3.2, 6.2-3 on freedom from 
fear. 1 


jīvato = living, is alive; Kaivalyarh = one who is totally alone; videhe sa ca = even after 
the body falls; bhedam = difference, duality; bhayam = fear; brute = declares: yajuh = 
Yajur; šrutih = primary scripture, Veda. 


yada kada vāpi vipascid-esab 
brahmanyanante'pyanu-matra-bhedam | 
basyatyathdamusya bhayam tadeva 
Yadiksitart bhinnatayā pramadat 13311 


If, at any time, the wise perceive even the minutest difference in the infinite Absolute, at once, 
that which is inadvertently seen as different becomes a source of fear to them. 


F m AT xm 
Sec BrhUp 1.4.2, ‘Since there is nothing else than myself, of what am J afraid? .... 
assuredly, it is from a second that fear arises. 
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yadā = if (used in this sense of yadi); kadā vāpi = at any time; vipašcid-csah = the 
wise; anu-matra-bhedamapi = even the slightest difference; yadīksitari bhinnataya 
pramadat = whatever is inadvertently scen as different; bhaya = fear. 


šruti-smrti-nyāya-šatair nisiddhe 
drsye'tra yab svātma-matitit karoti | 
upaiti dubkhopari dubkba-jatari 
nisiddha-karta sa malimluco yathā 13321 


One who identifies their own self with perceived objects, which have been denied by hundreds 
of scriptural texts, scriptural traditions, and reasonings, experiences misery after misery like 
one with a guilty conscience for having committed a prohibited act. 


Because one has forgotten their own Self, the reality they are, obviously their con- 
science bothers them. They are like a thief in that they lie every time they deny the 
truth of the ever-present reality and posit that which is not real as real. 


Šruti = primary scripture; smrti = remembered secondary scriptures; nyaya = reason, 
logic; šatair = hundreds; malimluco = thief, one with a guilty conscience. 


satyābhisandkāna-rato vimukto 

mabattvam atmiyam upaiti nityam | 
mithyabbisandhdna-ratas-tu na$yet 

drstarit tad-etad yad acaura-caurayob 1133311 


One who is totally established in the Truth is liberated and attains the cternal glory of the Self. 
However, one who dwells on the unreal perishes. That this is so is illustrated in the case of a 
thief and of onc who is not a thief. 


In ChanUp 6.16, there is a story of a man who was accused of theft. “Take, for 
example, a handcuffed man brought here by people shouting, *He's a thief! He has 
committed a theft. Heat an axe for him!” Now, if he is guilty of the crime, then he 
turns himself into a lie; uttering a falsehood and covering himself in falsehood, he 
takes hold of the axe and gets burnt, upon which he is exccuted. If, on the other 
hand, he is innocent of the crime, then he turns himself into the truth; uttering the 
truth and covering himself with the truth, he takes hold of the axe and is not burnt, 
upon which he is released.’ 


satyabhisandhana-rato = one who is totally established in the truth; nityam mahattvam 
atmiyamthe eternal glory of the Self; upaiti = attains; mithyabhisandhana = one who 
dwells on the false, unreal; caurayoh = thief. 


yatir-asad-anusandhim bandha-hetur vihāya 
svayam-ayam-aham-asmityatma-drstyaiva tisthet | 
sukhayati nanu nistha brabmani svānubhūtyā C 
harati param-avidya-karya-dubkham pratitam 133411 


A spiritual aspirant should give up all thoughts of the unreal, which cause bondage, and should 
remain steadfast in contemplation of the Self, in the form of, ‘I am This’. Surcly, steadfast 
contemplation and self-realization of the Absolute give rise to bliss and destroy the previously 
experienced intense suffcrings caused by ignorance. 
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“I am This’ is the great knowledge of Vedanta which boldly declares the identity of 
the individual and the Absolute (mahdavakya, the Great Sayings of the Upanisads). 
Traditionally, they are four in number: prajūānam brahma which occurs in the AitUp 
of the Rg Veda; ayam atma brahma which occurs in the MandUp of the Atharva 
Veda; tat tvam asi which occurs in the ChanUp of the Sama Veda; and aham 
brahmāsmi which occurs in the BrhUp of the Yajur Veda). 


yatir = spiritual aspirant; asad = unreal; bandha-heturh = cause of bondage; vihaya = 
giving up; ayam-aham = I am This; sukhayati = causes happiness; harati = destroys; 
param = intense, extreme; avidya-karya-duhkham = sufferings caused by ignorance. 


bábyánusandbib parivardhayet phalari 
durvāsanām-eva tatas tato'dbikām| 
jūātvā vivekaib parihrtya bábyaim 
svdtmanusandhim vidadhita nityam 1335 


Attachment to external objects will only increase and intensify their fruits in the form of 
inauspicious tendencics. Therefore, knowing this by means of wise discrimination, abandon all 
that is external. Apply yourself in continuous uninterrupted contemplation of the Sclf. 


bahyanusandhih = attachment to externals; phalam = fruits, results; durvasanam = 
inauspicious; bāhyarh = external; svāt-mānu-sandhirh nityam = continuous, eternal 
contemplation of the Self. 


babye niruddhe manasab prasannatā 
manab-prasade paramātma-daršanam | 
tasmin sudrste bhava-bandha-ndsah 
babir-nirodhah padavī vimukteh 13361 


When the external abates, the mind becomes clear. When the mind is bright, there arises the 
vision of the great Self. When that is perfectly realized, bondage to the world is destroyed. 
Therefore, the cessation of the external is the initial step in attaining liberation. 


See V. 11, 138, 150, 177-78, 183, 276-77, 315, 361-63, 367, 370-71, 384, and 408 
for purification of the mind. z 

See BG 2.65, ‘In tranquillity, all one’s sorrow is destroyed. For the intellect of the 
tranquil-minded is soon established in equilibrium." 


bahye = external; niruddhe = ceases, abates; manasah = mind; prasannata = bright, 
clear, pure; prasāde = bright; paramātma-daršanam = vision of the supreme Self; 
sudrste = perfectly seen realized; bhava-bandha-nāšah = destruction of worldly bond- 
age; bahir-nirodhah padavi vimukteh = cessation of the external is the initial step to 
liberation. 


kah panditah-san sad-asad-viveki 
Sruti-pramanab paramartha-darsi| 
janan hi kuryad asato'valambari 
svapata-betob si$uvan-mumuksub (3371 


Who, being learned, able to discriminate between the Real and the unreal, believing in the 
authority of the scriptures, qualified to realize the supreme Self, and a secker of liberation, will, 
like a child, cling to what is unreal and which will surely be the cause of one’s downfall? 
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See verse 4 in regard to this verse. 


-  panditah = learned, scholar; sad-asad-viveki = discrimination between the Real and 
the unreal; gruti-pramanah = scriptural authority; paramārtha-daršī = one qualified to 
see the supreme Self; janan hi = knowing surely; kuryād = who will do; avalambarn = 
going.in for support, cling to; svapata-hetoh = which is the cause of one’s downfall; 
Sišuvan = child. 


ļ dehādi-sariisaktimato na muktib j 
muktasya dehādyabhimatyabhāvah | | 
suptasya no jagaramari na jāgratab 
svapnas tayor bhinna-guņāšrayatvāt 133811 


There is no liberation for one who is attached to the body, and the liberated being has no 
attachment to the body. One who is asleep is not awake; and one who is awake docs not 
dream, for these two refer to two different states. 


If one wants to go North, one should not go South. One who is asleep is not awake 
and one is dreaming is not awake. This should be obvious. 


dehadi = body and so on; sarhsaktimato = one who is attached to; na muktih = no 4 
liberation; dehadyabhimatyabhavah = no attachment to the body; suptasya = one 
who is asleep; no jagaranarn = not awake; svapna = dream. | 


antar-babib svam sthira-jangamesu 
jūānātmanādhāratayā vilokyal 
tyaktakhilopadhir-akhanda-ritpab 
piirndtmana yah sthita esa muktab 13391 


One is liberated who realizes the Self as knowledge, the substratum of all that moves and is ļ 
unmoving, both internal and external; and who, abandoning all limitations, remains in an 
infinite and complete state. 


See IšāUp 4, ‘The Self is One, although not moving, It is swifter than the mind; 
the gods cannot catch it, as it speeds on in front. Standing, it outpaces others who 
run.” 


antar-bahih = internal and external; sthira-jangamesu = in objects which move and 
do not move; jūānātmanādhāratayāvilokya = who realizes the Self as knowledge; 
tyaktakhilopadhir = abandoning all residual limitations. 
sarvatmana bandha-vimukti-hetuh 

1 sarvātma-bhāvān-na paro'sti kašcit| 

dršyāgrake satyupapadyate'sau 

S sarvātma-bhāvo'sya sadātma-nisthayā 134011 


i There is no other means for complete freedom from bondage than to identify oncself with 
D the entire universe. This identification arises by rejecting the perceptible world by continuous 
Y meditation on the eternal Self. 

1 


See KaUp 5.13, ‘He is the eternal in the midst of the non-eternals’ (nityo'nitydnari). 
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bandha-vimukti-hetuh = the cause of freedom from bondage; sarvatma-bhavanna 
paro'sti = identify oneself with the entire universe; dršyāgrahe = rejecting, not grasping 
the seen; sadatma = eternal Self; nisthaya = continuous, established in. 


drsyasyágrabauam katham nu ghatate dehātmanā tisthato 
bahyarthanubhava-prasakta-manasah tat-tat-kriyári kurvatah | 
sarimyastakhila-dharma-karma-visayaih nityātma-nisthā-paraib 
tattvajiiaih karanryam ātmani sadanandecchubbir yatnatah 13411 


How will the non-perception of the visible universe be possible for one who lives identified with 
the physical body and whose mind is attached to enjoyment of external objects and acts 
accordingly? It can only be accomplished with great effort by spiritual aspirants, desirous of 
bliss, who have renounced all actions relating to sense objects and who are are established in 
the cternal Self. 


drsyasyagrahanam = non-grasping; katham nu ghatate = how will it be possible?; 
dehātmanā tisthato = one who is established in a state of identifying the Self with the 
body; bāhyārthānu-bhava-prasakta-manasah = one whose mind thinks of external 
objects; kriyam kurvatah = doing specific actions; samnyastakhila-dharma-karma- 
visayaih = those who have renounced all duties, actions, and sense objects; nityatma- 
nistha = those who are always established in the eternal Self. 


sarvātma-siddhaye bhiksob krta-Sravana-karmanab | 


samādhinit vidadhātyesā Santo dānta iti śrutih 134211 


For the renunciant, who has engaged in hearing! in order to accomplish universal identifica- 
tion, the scriptural passage beginning with, ‘calmness, self-control, and so _on',* prescribes 
one-pointed absorption of the intellect in That. 


See V. 343, 354, 355, 358, 361, 363-67, 376, 408-411, and 474 on samadhi. 


sarvātma = universal identification; siddhaye = accomplish, perfect; bhiksoh = the 
renunciant; krta-sravana = engaged in hearing; samadhim = one = pointed absorption 
of the intellect in That, equal-mindedness; vidadhati = prescribes, teaches; santo danta 
= calmness, self-control, etc. 


ārūdha-šakter-ahamo vinasah 

kartu na šakyab sahasāpi panditaih | 

ye nirvikalpakhya-samadhi-niscalah 
tān-antarā'nanta-bhavā hi vasanab 34311 


Even the learned cannot suddenly destroy cgoism once its power has grown strong, except by 
those who are perfectly calm! and unmoving in an indeterminate one-pointed absorption of the 
intellect in That. For residual impressions are long-rooted and innumerable. 


See BrhUp 2.4.5, 4.5.6, *. . . to be heard, to be reflected on, to be meditated upon’. See V. 67, 
70, 72, and 365 on ‘hearing’. : : 
Sce BrhUp 4.4.23, *.. . having become calm, self-controlled; withdrawn, patient, and col- | 
ected’, 

See BrhUp 4.4.23, ‘having become calm. . .” (Santo). 


] 
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See V. 342, 354, 355, 358, 361, 363-67, 376, 408-411, and 474 on samadhi. 


arüdha-sakter = power grown strong; ahamo vina$ah = destruction of the ego; kartum 
na Sakyah sahasā = impossible to effect quickly; panditaih = even by learned ones; 
nirvikalpakhya-samadhi = indeterminate one-pointed absorption of the intellect in 
That; niscalah = unmoving; tān-antarā = except by them; hi = for; vasanah = residual 
tendencies; anantabhavah = those which have numerous births or those produced by 
many objects. 


ahari-buddhydiva mohinyā yojayitvāvrter-balāt | 
viksepa-saktib purusam viksepayati tad-gunail 134411 


The power of projection, aided by the power of concealment, causcs a person to identify with 
cgoism, thereby deluding him through the attributes of that. 


See V. 115-17, 141, 146, 345, and 348 on veiling power. 


mohinya = deluding, perplexing, distracting; aham-buddhyaiva-yojayitva = to con- 
nect or identity with a sense of egoism; avrter-balàt = produced by the power of 
projection; viksepa-Saktih = power of concealment; purusam = individual, person; 
tad-gunaih = the attributes of that. 


viksepa-sakti-vijayo visamo vidhatunt 
niššesam-āvarana-šakti-nivrttyablzāve | 
drg-drsyayoh sphuta-payojalavad-vibhage 
nasyet tad-āvaraņam-ātmani ca svabhāvāt | 
nissamsayena bhavati pratibandha-stinyo 
niksepanam nahi tadā yadi cen mrsārthe 3451 


lt is difficult to overcome the power of projection without the total removal of the power of 
concealment. The power of concealment will vanish naturally when a person can distinguish 
clearly the seer and the seen, like milk and water. This victory over the power of concealment 
is truly free from obstacles when there is no resting in false sense objects. 


See V. 115-17, 141, 146, 344, and 348 on veiling power. 


viksepa-Sakti = power of projection; vijayo = overcome; āvaraņa-šakti = power of 
concealment; nivrttyabhāve = removal, negation, withdrawal; drg-dršyayoh = seer 
and the seen; sphuta = clearly; payojalavad = like water and milk; šūnyo = devoid of, 
free from; mrsarthe = false objects. 


samyag-vivekah sphuta-bodha-janyah 
vibhajya drg-drsya-padartha-tattvam | 
chinatti màyakrta-moba-bandbari 

yasmad vimuktasya punar na samsrtib 134611 


Perfect discrimination is born from a clear knowledge separating the truc nature of the seer and 
the seen. This breaks the bonds of delusion caused by illusion. From that arises liberation and 
there is no transmigration again. : 


See V. 2, and 11 on discrimination. 
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samyag-vivekah = perfect discrimination; sphuta-bodha-janyah = born of clear 
knowledge; vibhajya = separaring; drg-dršya = seer and seen; padartha-tattvam = the 
true nature; chinatti = breaks, destroys; mayakrta-moha-bandham = the bonds of 
delusion caused by illusion; punar na sarnsrtih = no worldly existence or transmigra- 
tion again. 


parávar aikatva-viveka-vabnib 
dahaty-avidya-gabananit by-asesam | 
kinit syāt punab saritsaranasya bījam 
advaita-bbüvam samupeyuso'sya 134711 


For this reason, the discriminative knowledge of the oneness of the individual and the Absolute 
is a fire which entirely consumes the impenctrable forest of ignorance. For onc who has attained 
this sense of oneness, what will remain of the secd of worldly existence? 


para avara ekatva-viveka-vahnih = the discriminative knowledge which relates to the 
oneness of both is a fire; dahat = burns, consumes by fire; avidya = ignorance; gahanarn 
= deep, dense, thick, impervious, impenetrable, hard to be understood, abyss, forest, 
cave, darkness; hi = for this reason; aSesam = along with all its products; sarnsaranasya 
bijam = seed of worldly existence; advaita-bhavarh = sense of non-duality. 


āvaraņasya nivritir bbavati ca samyak padartba-darsanatab | 


, mithya-jnàna-vinásab tad-viksepa janita-dubkba-nivrttib W348 ll 


The power of concealment withdraws when a vision of reality is experienced. So too, the 
removal of illusory knowledge and suffering produced by false projections withdraws. 


See V. 115-117, 141, 146, 344, and 345 on veiling power. 


avaranasya nivrttir = power of concealment withdraws, is removed or negated; samyak 
padārtha-daršanatat = vision of reality; mithyā-jūāna-vināšah = removal of illusory 
knowledge; janita = produced by; duhkha = suffering. 

etat tritayari drstari sanryag-rajiu-svarūpa-vijūānāt | 

tasmād vastu satattvari jhatavyam bandha-muktaye vidusā l3491l 


These three arc seen in the rope when its truc nature is correctly known. Thercfore, the wise 
should know the truc nature about things in order to be released from bondage. 


‘These three" are removal of the concealment of the rope; the destruction of the 
delusion of the snake; the removal of the grief ensuing in fear and trembling caused 
by the projection of the snake on the rope. 

etat tritayarn = these three; drstam = are seen; rajju = rope; svarūpa-vijūānāt = true 
nature is known; vastu satattvam = true nature of things; vidusa = the wise. 


ayo'gni-yogādiva sat-samanvayāt 
mātrādi-rūpeņa vijrmbhate dhīh | 
tat-kāryam-eva tritayam yato mrsā 

drstam bbrama-svapna-manorathesu (3501 
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Like iron coming together with fire manifests as fire, thc intellect takes various forms itself, as 
a knower and so on, through the inherence of the Absolute. As a result of it, these three are 
falscly scen in delusions, dreams, and imaginations. 


See KaUp 2.2.9, ‘As fire which is one, entering this world becomes varied in shape 
according to the object, so also the one Self within all beings becomes varied according 
to whatever it enters and also exists outside’; also Maitri Up. 3.3. See V. 135, 193, 
and 507 on fire in iron. 

The word mātrādi can be split two ways: as mātrā + adi or as mātr + ādi. The 
former gives the meaning of ‘sparks’ while the latter means ‘knower and known’. 

«These three’ are the seer, the seen, and the act of seeing. All acts of knowing 
involve these three (triputī). 


ayo = iron, metal; agni = fire; yogadiva = coming together like; samanvayat = inher- 
ence; mātrādi-rūpeņa vijrmbhate = takes various forms; dhih = intellect; tritayam = 
three; mrsa drstam = falsely seen; bhrama-svapna-manorathesu = delusions, dreams, 
and imaginations. 


tato vikarab prakrter abant-mukhab 
dehavasana visayāš ca sarve | 
ksane'nyathā-bhāvina esa ātmā 

nodeti nāpyeti kadāpi nānyathā (35 VII 


Therefore, all the modifications of primordial nature from egoism to the body to all sense 
objects are subject to continual change. But, the Sclf never changes, being never originated, 
never destroyed. 


Advaita defines the real as that which never changes, the unreal as that which never 
appears, and the non-real as that which is sublated. BSBh 2.16 says, ‘The division of 
real and non-real depends upon knowledge or experience: That is real whose know- 
ledge does not miscarry; the non-real, on the other hand, is the object of a knowledge 
which fails or goes astray.’ Also see BSBh 2.1.1 and 3.2.4. Thus, the real is that which 
lasts, which suffers no contradiction or sublation, which is eternal. Things of the 
world may be said to be (seemingly) real until they suffer sublation. Thus, they are 
known as non-real (yithyā). 


vikarah = changes, modifications; prakrter = primordial nature; aham-mukhah = 
egoism; dehāvasānā = bodily impressions; visayas = sense objects. 


nityadvaydkhanda-cid-eka-riipo 
buddhyādi sāksī sad-asad-vilaksanab | 
aham-pada-pratyaya-laksitarthah 

pratyak sadānanda-ghanah parātmā 1352. 


The Supreme Self is eternal, non-dual,' indivisible consciousness, ever of the same form, the 


witness of the intelligence, and so on, other than the Real and the unreal, the implied meaning 
indicated of the word ‘I’, the innermost supreme Sclf, an embodiment of eternal bliss. 


| See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 
270, 295, 370, 381, 384, 495, 506, 507, and 552 for references to witness. 


nityadvayakhanda = eternal, non-dual, indivisible; cid = consciousness; eka-rüpo = 
single form; buddhyadi saksi = witness of the intellect; sad-asad-vilaksanah = other 
than the Real and the unreal; aham-pada = the word ‘I’; pratyaya = innermost: 
laksitarthah = implied meaning, sescondary meaning; sadananda-ghanah = compacted 
of eternal bliss; parātmā = supreme Self. 


ittbant vipascit sad-asad vibhajya 

nišcitya tattvari nija-bodha-drsļā | 

jūātvā svam-átmánam akhanda-bodham 
teblyyo vimuktab svayam-eva $ámyati 3531 


Thus, the wise person, discriminating between the Real and the unreal, determining the Truth 
by onc's own cyc of wisdom, knowing one’s own Self to be indivisible knowledge, freed from 
all that is the not-self, remains as the pure cffulgent Self alone. 


In V. 351-52, that which is unreal was explained. In verse 352, the Real was 
explained. A wise person will discriminate between the Real and the unreal. 
See V. 20—21 for discrimination between the Real and the unreal. 


ittham = thus; vipašcit = wise person; sad-asad vibhajya = discriminating between the 
Real and the unreal; nišcitya tattvarh = determining the truth; nija-bodha-drstajnatva 
= by one’s own innate eye of wisdom; akhanda-bodham = indivisible knowledge; 
tebhyo vimuktah = being completely freed from things; svayam-eva šāmyati = re- 
maining alone as the pure effulgent Self. 


ajūāna-hrdaya-granther nissesa-vilayas-tada | 
samādbinā'vikalpena yadādvaitātma-daršanam 3541 


When the non-dual' Self is directly experienced by means of impartite onc-pointed absorption 
of the intellect in That, then the heart's knot of ignorance is completely destroyed. 


Everyone says ‘I’, but who is making an effort to know what that ‘I’ exactly it is? One 
usually means this ‘body.’ On a deeper level we mean faculties of thinking/feeling/ 
willing. One can easily understand that the body is not ‘I’ since it is insentient. This 
means that the body is always the known one, not the knower. If the body were you, 
why do you say, ‘My body?! Does anyone ever say, ‘I am the clothes, I am the gold?" 
It is mistaking this superimposition for a fact to think body is ‘I’. Then, what is this 
‘I? In the body arises a sense of awareness. As a collection this is usually called the 
mind. What is this mind —a collection of thoughts. And this collection is where the ‘T° 
functions as their basis. Every thought relates to you, the ‘I’, either directly about you 
or connected with you as individuals, objects, things, events, opinions. In other words, 
every thought is rooted in your ‘I’. So what is this ‘I’ — where is it rooted? Track it 
to its source. This is called atma vicara or an enquiry into the Self. This is the Self- 
enquiry which the Vivekacidamani proclaims. One will realize that no amount of 
thought will enable one to realize that which is beyond thought. Thus, abide in the 


! Sce ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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Self as it is. What is it that prevents us from doing this? The Self ever shines, ever 
present. Instead of abiding in Self, the ego arises, the thought that I am a separate 
individual who feels I am the body. This ego is the first root thought, the ‘I’ thought, 
all else needs this ego to exist. To remain as Self, all we need do is remove this initial 
obstruction, the first thought. 

Between the ever-luminous Self (which neither rises nor sets) and the non-real not- 
self, the insentient body (which cannot of its own accord say, ‘I’), arises a false T 
which is limited to the body, the ego, called cit-acit-granthi — the knot between the 
sentient Self and the insentient body. Along with it arises ideas of bondage, desire, 
etc. How does this false ‘I’ arise — by grasping a form/a body. By grasping, it feeds upon 
forms and endures. Leaving one form, it grasps another, devouring, growing, endur- 
ing. So long as one does not enquire into who this false ‘I’ is, it will continue to live. 

"There is a story about this. Once, a man posed as a friend of both the bride and 
groom and attended their wedding. So long as everyone believed he was an invited 
‘guest, he got on very happily talking to both parties and feasting sumptuously. But as 
soon as an enquiry was started about him, as soon as people began to find out who 
he was, he disappeared. Such is the case with the ego — it poses'as both Self and body. 
It seems to possess consciousness and shine with ‘I’ thought (which are properties of 
Self) and, at same time, it is limited to a form and it rises and sets. 

Why does ego disappear when cnquired into? It exists only when grasping forms. 
Without names and forms it cannot live. All thought, all objects, all knowledge of the 
second and third person (you/he/she/it) are only forms. It has no form of itself. To 
attend to itself is to lose strength, subside and finally disappear. There are not two 
*I"s, the ego and the Self. There is not duality during spiritual practices and non- 
duality during liberation. There is only the ocean of the Self. In It all ideas/feelings/ 
thoughts arise. Moreover, thoughts arise because we think them. They do not impose 
upon us. They have no power of their own. They gain power only by our attending 
to them. Pay them no attention; they will subside. Deny them, ignore them; you will 
be free. To accept them, and then to struggle with them, is to give them life. You will 
never win. Note that the mind functions only when the ‘I’ functions. Deep sleep shows 
this. All thoughts fanction only when the ‘I’-thought is there. When the ‘P-thought 
is not there, the world, the mind and the body don’t exist. Anyone can observe that 
the mind is quiet or disappears when one is deep asleeply, only to reppear when one 
wakes. This means that the ‘I’-thought daily rises and sets. Follow the *T-thought 
back to its point of rising. Sec where it sets. This ‘T’-thought is the only clue one has 
about oneself. : 

See MundUp 2.2.9, "The knot of the heart is cut'; KaUp 2.3.15, *When all the 
knots that fetter here the heart are cut asunder then a moral becomes immortal’; 
ChanUp 7.26.2, ‘There is release from all the knots of the heart’. 

See V. 342, 343, 355, 358, 361, 363-67, 376, 408-1 1, and 474 on samadhi. 


ajfiana-hrdaya-granther = heart’s knot of ignorance; niššsesa-vilayas = completely 
destroyed; tada = then, there arises; samadhina’vikalpena = by means of impartite 
one-pointed absorption of the intellect in That; yadād-vaitātma-daršanam = when, 
sight of, direct experience of the non-dual Self. 


tvam aham idam-itīyan kalpanā buddhi-dosāt 
prabhavati paramatmanyadvaye nirvisese | 
pravilasati samadbdvasya sarvo vikalpo 
vilayanam upagacchet vastu-taitvāvadhrtyā 13551 
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Imaginations of difference such as ‘you’, ‘I’, and ‘this’ arise in the qualityless, non-dual* 
supreme Self due to impurities of the mind. When this shines forth in one-pointed absorption of 


the intellect in That, all these imaginations will vanish because the Reality has been firmly 
apprehended. - 


See V. 342, 343, 354, 358, 361, 363-67, 376, 408-11, and 474 on samādhi. 


tvam = you; aham = ‘I’; idam = this; buddhi-dosat = impurities of the mind; prabhavati 
= arise; paramatmanyadvaye nirvisese = qualityless non-dual supreme Self, sarvo 
vikalpo = all doubts, imaginations; upagacchet = will attain vastu-tattvāvadhrtyā = 
firm apprehension of the reality, of the real nature of the Self. 


šānto dántab param-uparatab ksanti-yuktah samádhiri 
kurvan nityam kalayati yatih svasya sarvatma-bhavam | 
tendvidyà-timira-janitàn sadhu dagdhvā vikalpan 
brahmākrtyā mvasati sukbam niskriyo nirvikalpab 13561 


Possessing tranquillity, sclf-control, pérfectly with-drawn from all external activity, steadfast 
in forbearance, always being onc-pointedly absorbed, a spiritual aspirant experiences oneness 
with everything. By these means, completely burning all wrong ideas caused by the darkness of 
ignorance, such a onc remains in the blissful state of the Absolute, actionless and free from 
imaginations. 


Sce BrhUp 4.4.23, *. . . having become calm, self-controlled, withdrawn, patient, and 
collected sees the Self in one's own self, sees all in the Self.’ 
See SvetUp 6.19, ‘actionless’ (#iskriyamt). 


Santo = peace, tranquillity; dāntah = self-control, restraint; param-uparatah = perfect 
power to ensure that the senses may not once again be tempted towards worldly 
objects; ksānti-yukta = enduring the dualities with fortitude; samadhim = one-pointed 
absorption of the intellect in That; yatih = spiritual aspirant, renunciant; svasya 
sarvatma-bhavam = experiencing oneness or aloneness with everything; tenavidya = 
by that ignorance; timira = darkness, obscuration; vikalpan brahmakrtya nivasati 
sukham niskriyo nirvikalpah = actionless and free from imaginations, doubts, such a 
one remains, lives, in the blissful state of the Absolute. 


samābitā yc pravilapya bāhyarı 

šrotrādi cetal, svam-aharū cid-ātmani | 

ta eva muktà bhava-pasa-bandhaih 

nānye tu paroksya-kathabhidhayinah 35711 


They alone are free from the binding noosc of worldly life who merge the external things such 
as the car and so on, the mind, and one’s ego in the pure consciousness of the Self; never others 
who mercly talk of a thing not experienced by them. 


It is one thing to talk of the Self; it is quite another to be free from ignorance. See 
KaUp 6.12, ‘Not by speech, not by the mind, not by sight can That be grasped’. 


Vas S . 
" See ChanUp 6.2.1 (ekam evddvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 


| 
| 
| 
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samahita = held together, combined, one who has collected his thought together; 
ye = those persons; pravilapya = apart from; bahyam Srotradi = external things like 
the ear and so on; cetah = the mind; svam-aham = one’s ego; ta eva = they only; 
mukta = are freed; bhava-pāša-bandhaih = from the binding noose of worldly life; 
nanye tu= not others at all; paroksya-kathabhidhayinah = those who merely speak of 
a thing not experienced by them. 


upādhi-yogāt svayam-eva bhidyate- 
copadhyapohe svayam-eva kevalab | 
tasmad-upadheh vilayāya vidvān 

vaset sadā'kalpa-samādbi-nistbayā |3581 


By association with limiting adjuncts, onc thinks onesclf different. When the limiting adjuncts 
are removed, onc remains alone. Therefore, the wise should remain forever established in onc- 
pointed absorption of the intellect in That for the dissolution of the limiting adjuncts. 


See KaUp 4.10, ‘From death to death he goes, who sees here any kind of diversity’. 
See V. 342, 343, 354, 355, 361, 363-67, 376, 408-11, and 474 on samadhi. 


upādhi-yogāt = by association with limiting adjuncts; upādhya-pohe = removal of the 
limiting adjuncts; kevalah = totally alone; vilayaya = dissolution, disappearance, death, 
destruction; vidvan = the wise; vaset sada'kalpa-samadhi-nisthaya = remain forever 
established in one-pointed absorption of the intellect in That. 


sati sakto naro yāti sad-bhavam hyeka-nisthaya | 
kitako bbramaram dhyāyau bhramaratvāya kalpate 3591 


A person one-pointedly fixed on the Real, becomes the Real. The worm, intently contemplating 
the bce, becomes that bee. 


To illustrate this idea, the oft-quoted example of a pupa meditating upon a wasp is 
given. Thinking of the Self, one becomes the Self. 

Compare KaUp 6.17, ‘One should draw him out of the body with determination 
like a reed from the grass sheath." 


sati = Reality, the Real; sakto = fixed; naro = a person; yati sad-bhavam = becomes 
the Real; hi = (indicates certainly); eka-nisthaya = one-pointed fixing, establishing; 
kitako = a small worm, pupa; bhramaram = bee; dhyayan = contemplating, meditating. 


kriyāntarāsaktim-apāsya kitako 

dhyayan alitvam byali-bbavam rcchatil 
tathaiva yogi paramaátnma-tattvari 
dhyātvā samāyāti tad-eka-nisthaya 136011 


Just as the worm, by giving up every other activity and thinking of nothing but the bee, 
becomes that bec, so too, the spiritual aspirant, one-pointedly contemplating the Reality that is 
the Supreme Self, becomes That. 


Compare the oft-quoted phrascs, ‘As one thinks, so one becomes’ (yat bhavo 


tat bhavasi) and ‘As the mind, so the person’ (mana eva manusyanam). Also sce 
PrasnaUp 3.10. i 
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kriyantarasaktim-apasya = by giving up every other activity; kitako = worm; dhyayan 
= meditating; alitvam = bee; hi = (indicates certainty); ali-bhavam = becomes the bee; 
yogi = spiritual aspirant; paramatma-tattvam = the reality that is the supreme Self. 


ativa süksmam paramdtma-taitvam 

na sthūla-drstyā pratipattum-arhati| 
samādbhinā'tyanta-susūksma-vrttyā 

jūātavyam āryair ati-suddha-buddhibhih 13611 


The Truth that is the supreme Self is very subtle. It cannot be perceived by the gross, externally 
oriented mind. It is only accessible in one-pointed absorption of the intellect in That, to noble 
individuals of extremely pure intellect, through extraordinarily subtle mental states.' 


See KaUp 1.3.12, ‘The Self, though hidden in all beings, does not shine forth but can 
be seen by the seers of the subtle through their sharp intellect’ ( . . . drSyate tvagryayā 
buddhyā siksmadarsibhib). Also KaUp 6.9, ‘His appearance is beyond the range of 
sight; no one can see him with his sight; within the heart, with insight, with thought, 
has he been contemplated; those who know this become immortal.’ 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 362-63, 367, 370-71, 384, 
and 408 for purification of the mind. 

See V. 342, 343, 354, 355, 358, 363-67, 376, 408-11, and 474 on samadhi. 


ativa sūksmari = very subtle; paramatma-tattvam — che truth that is the supreme Self; 
na sthūla-drstyā = not perceived by the gross; samadhina.= one-pointed absorption 
of the intellect in That; atyanta-susüksma-vrttya — very subtle mental modifications; 
āryair = great people, noble ones; ati-suddha-buddhibhih = by people of very pure 
intellects. 


yatbà suvarnam puta-páka-sodbitam 
tyaktvà malaria svdtma-gunarit samrcchati | 
tatbà manah sattva-rajas-tamo-malam 
dhyànena samtyajya saneti tattvam 13621 


Just as gold, when heated in a fire, gives up its impurities and is restored to its own lustre; 
so too docs the mind, through meditation, shed the impurities, sattva, rajas, and tamas, and 
attain the Real. 


Gold is already gold. Nothing need be added to gold to make it so. All that need be 
done is to melt it in a crucible and remove the dross which covers its purity. Likewise 
the Self is innately pure. 

See BG 14.20, ‘The embodied one having transcended these three gunas out 
of which the body is evolved, is freed from birth, death, decay, pain, and attains 
immortality.’ 


' Extraordinarily subtle mental states (atyanta-susūksma:vrttyā) point to the fact that there 
exists what may be termed ‘a higher mind” or a ‘pure mind” as well as the ordinary mental. 
faculty or lower mind most pcople are familiar with. It is not this lower mind which can or will 
experience the Self. Thus, in order to experience the Self, there is the necessity of purifying the 
mind. Whether this higher mind is but the lower mind purified or whether it is a new instrument 
which functions when the obscuring tendencies of the lower mind are removed is not clear. 
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See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361, 363, 367, 370-71, 384, 
` and 408 for purification of the mind. 


suvarnam = gold; putapaka = a method of wrapping a thing, covering it with clay and 
then heating it in a fire; Sodhitarn = purified, refined; tyaktva malar svatma-gunarn 
samrcchati — gold, giving up its impurities, attains its real nature of brightness; 
manah = mind; sattva-rajas-tamo-malar = taints or impurities of sattva, rajas, and 
tamas; dhyanena = through meditation 


nirantarabhyasa-vasat tad-ittbam 
pakvari mano brabmani liyate yada | 
tadā samādhih sa vikalpa-varjitah 
svato'dvayananda-rasdanubhavakah 136311 


„ When the mind, thus purified by uninterrupted, continuous practice, merges in the Absolute, 
the state of onc-pointed absorption of the intellect in That arises, free from imaginations and in 
which there is the experience of the nectar of non-dual! bliss. 


The TaittUp declares that ‘the Absolute is nectar". 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-62, 367, 370-71, 384, 
and 408 for purification of the mind. 

See V. 342, 343, 354, 355, 358, 361, 364-67, 376, 408-11, and 474 on samadhi. 


nirantarābhyāsa = uninterrupted, continuous; pakvari = purified; mano = mind; - 
brahmani liyate = merges in the Absolute; samadhih = one-pointed absorption of the 
intellect in That; vikalpa-varjitah = free from imaginations, fancies; rasanu-bhavakah 
= experience of nectar, elixir, essence; advayananda = non-dual bliss. 


samadhinanena. samasta-vasana 
granther vināšo'khila-karma-nāšab | 
antar-babih sarvata eva sarvadā 
svarūpa-visphūrtir ayatnatah syāt 136411 


By this onc-pointed absorption of the intellect in That, the knots of all residual impressions and 
thc results of all actions are destroyed. One's own nature, within and without, everywhere and. . 
always, will, without effort, spontancously arise. 


See MundUp 2.2.9, ‘The knot of the heart is cut’ (bhidyate hrdaya granthis); KaUp 
2.3.15, "When all the knots that here fetter the heart are cut asunder then a moral 
becomes immortal’; ChanUp 7.26.2, ‘There is release from all the knots of the heart". 
See V. 354, 424, and 559 on knots of the heart. 


See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādhi. 


samadhinanena — by this one-pointed absorption of the inrellect in That; samasta- 
vasana granther = the knots of all residual impressions; vināša = totally destroyed; 
akhila-karma-nāšah = destruction of the results of all actions; antar-bahih = within 
and Without, inside and outside; sarvata eva sarvadā = everywhere and always; svarūpa- 
visphürtir ayatnatah syāt = onc's own nature will spontaneously arise without effort. 


L—— 
! See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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$rutety Sata-gunam vidyan mananam mananad-api | 
intdhidhydsam laksagunam anantarii nirvikalpakam 136511 


Reflection! is a hundred times superior to hearing; meditation is a hundred thousand times 
superior to reflection; impartite one-pointed absorption of the intellect in That is infinitely 
supcrior to all. 


See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11. and 474 on samadhi. 


šruteh = hearing; Sata = one-hundred; mananam = reflection, consideration; 
nidhidhyāsarh = meditation, contemplation, profound and repeated meditation; 
nirvikalpakam = impartite. 


nirvikalpaka-samādhinā sphutam 
brahma-tattvam-avagamyate dhruvan| 
nānyayatbā calatayā manogateb 
pratyayāntara-vimišritātit bhavet W3661l 


By impartite onc-pointed absorption of the intellect in That, the Truth that is the Absolute 
is clearly and definitely realized, but not otherwise, for then, thc mind, being unsteady, will 
become mixed with other modifications. 


Nirvikalpa samadhi is a one-pointed impartite absorption in That, the Self. 
See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samadhi. 


nirvikalpaka-samādhinā = impartite one-pointed absroption of the intellect in 
That; sphutarh = clearly; dhruvam = surely; nānyayathā = not-otherwise, it is not 
understood; calatayā mano-gateh = mind, being unsteady; pratyayantara-vimisritarn 
bhavet = will become mixed with other modifications. 


atah samādhatsva yatendriyas-san 
nirantaram šānta-manāb pratici 
vidbvanisasya dhvantam-anadyavidyaya 
krtam sad'ekatva-vilokanena 1136711 


Therefore, remain in one-pointed absorption of the intellect in That, with the sense organs con- 
trolled, with a tranquil mind ever turned within, and, through the realization of your identity 
with the Absolute, destroy the darkness of beginningless ignorance. 


See V. 11, 138, 150, 177—78, 183, 276-77, 315, 336, 361-63, 370-71, 384, and 408 
for purification of the mind. : 
See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on witness. 


samādhatsva = one-pointed absorption of the intellect in That; indriya = sense organs; 
nirantararh = uninterrupted, perpetually; šānta-manāh = tranquil mind; vidivamsasya 
= destroy; dhvantam = darkness; anadyavidyaya = beginningless ignorance; sad'ekatva 
= oneness, identity with the Real; vilokanena = observe, contemplate. 


| See BrhUp 2.4.5; 4.5.6, ‘Verily, Maitreyi, by the seeing of, by the hearing of, by the thinking. 
of, by the andesandine of the Self, all this is known’; also BrhUp 4.5.6. See V. 67, 70, 72, and 
342 on ‘hearing, reflection, meditation’. 
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yogasya prathamarit dvāranit vàán-nirodbo'parigrabab | 
nīrāšā ca niribà ca nityam-ekānta-šīlatā (36811 


The first doorways to union are silence, non-possession, freedom from desires, freedom from 
action, and always living by oneself. 


The Self is within. Thus, silence is the door to the heart-cave. Keep quiet and realize 
that Self which is within. See verse 309 on silence. 


yogasya = to union; prathamam dváram = first, initial entrance, doorways; van- 
nirodha = cessation of speech, silence; aparigrahah = non-possession; nirāšā = 
freedom from desires; nirīhā = cessation of actions; nityam-ekānta-šīlatā = always 
living alone. ` 


ēkānta-sthitir-indriyoparamaņe betur damas cetasah 

samrodhe karanam šamena vilayari yayad abam-vásaná | 
tendnanda-rasdnubhiitir-acala brabmi sada yoginab 
tasmác-citta-nirodba eva satatam karyah prayatnāt muneb 13691 


Living alone is the means to self-control, the stilling the activities of the sense organs. This leads 
to the control of the mind. By controlling the mind, the tendencies of the ego are destroycd. 
This gives the spiritual aspirant an cternal, immovable, unbroken realization of the bliss of the 
izt Hence, the spiritual aspirant should always strive to control the mind with singlepointed 
effort. 


See BG 2.60, ‘The excited senses impetuously carry away the mind of even a wise 
man striving for perfection’. 


ekanta-sthitir = living alone, living in an uninhabited place; indriyo-paramane = stilling 
the activities of the sense organs; hetur = means, cause; dama = self-control, control 
of the sense organs, restraint; cetasah = mind, consciousness; sarnrodhe karanam = 
cause of tendencies, limitations, restrictions; šamena = ceases, extinguished; vilayarn 
= cause to disappear, be destroyed; aharn-vasana = tendencies of the ego; acala = 
immovable; sada = always; yoginah = spiritual aspirant; citta-nirodha = cessation of 
the mind; muneh = the wise. 


vacam niyacchatmani tam niyaccha 
buddhau dhiyam yaccha ca buddhi-saksini| 
tam capi pūrņātmani nirvikalpe 

vilāpya santim paramam bhajasva 137011 


Restrain specch in the mind; restrain that in the intellect; restrain the intellect in the witness of 
the intellect; and merging that also in the infinite absolute Self, attain supreme peace. 


See KaUp 1.3.13, ‘The wise should restrain speech in the mind’. 

See KaivUp 1.18 on witness: ‘In the three states of consciousness whatever appears 
as the object of enjoyment or the enjoyer or the enjoyment, I am different from them, 
the witness, pure consciousness, the eternal Siva’ (sāksī); See V. 101, 127, 137, 159, 
212, 213, 217, 218, 223, 270, 295, 352, 381, 384, 495, 506, 507, and 552 for 
references to witness (saksi). 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 371, 384, and 
408 for purification of the mind. 
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vacam = speech; atmani = in the mind; niyaccha = restrain, control; buddhau = 
intellect; dhiyarn = mind; buddhi-saksini = witness of the intellect; santimn paramam 
bhajasva = attaining supreme peace. 


deha-prāņendriya-mano-buddhyādibhir upādhibhih | 
yair yair vrticl, samáyogab tat-tad bhāvo'sya yoginah |3711 


A spiritual aspirant’s mind is modified and transformed into, as it were, according. to its 
association with the various limiting adjuncts: the body, vital airs, sense organs, mind, intellect, 
and so on. 


Whatever the mind associates with, it takes on those characteristics, just as a pure 

crystal takes on the color of its surrounding objects or as a pure cloth and so on. 
See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370, 384, and 

408 for purification of the mind. p. 

deha = body; pranendriya = vital airs and sense organs; mano-buddhyadibhir = mind, 

intellect, and so on; upadhibhih = limiting adjuncts; samayogah = connection with, 

association; yoginah = spiritual aspirant. 


tan-nivrityā muneb samyak sarvoparamanam sukham | 
sandršyate sadānanda-rasānubhava-viplavah 3721 


When this is stopped, the wise casily detaches "from everything and is seen immersed in a 
nectarine experience of cverlasting bliss. 


Here, ‘this’ means the association with thoughts, sense objects, and so on. 


nivrttyà = cessation, withdrawal; muneh = the wise; samyak sarvopara-manami = eas- 
ily detaches from everything; sandršyate = seen; sadananda-rasanubhava = nectarine 
experience of eternal bliss; viplavah = immersed in, full of. 


antas-tyāgo bahis-tyāgo viraktasyaiva yujyate | 
tyajatyantar bahih-sangam viraktas-tu mumuksayā 13731 


Only a detached person possesses both internal and external detachment. For the sake of 
liberation, only a detached person gives up both intcrnal and external attachments. 


Again and again there is the prerequisite of detachment prescribed for the earnest 
seeker of liberation. See V. 9, 17, and 21 for detachment. 


antas-tyāgo = internal dispassion, detachment, renunciation; bahis-tyago = external 
detachment, renunciation; viraktasyaiva = only a detached person; yujyate tyajatyantar 
bahih-saūgam = gives up both internal and external attachments, associations; 
mumuksaya = for the sake of liberation. 


bahis-tu visayaib sangam tathantar-aham-adibhih | 
virakta eva saknoti tyaktum brabmani nisthitab 1374 


Being firmly established in the Absolute, a detached person alone is able to renounce external 
attachment to sense objects as well as internal attachment to egoism. 


ox, 
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See V. 9, 17, 21 for detachment 


bahis-tu visayaih ssūgam = association with external sense objects; āntara = internal; 
aham-adibhih = egoism; virakta = renounce, give up; brahmani nisthitah =-estab- 
lished in the Absolute. 


vairdgya-bodhau purusasya paksivat 
paksau vijānībi vicakagana tvam | 
vinukti-saudbàágrataladbirobanam 
tabhyanit vind nanyatarena siddhyati 3751 


O learned one, know that a and wisdom are like the two wings of a bird. The ascent 
to the top story of the mansion of liberation cannot be gained by either of them individually. 


1 2 
It is declared that nor bydgtachmenr alone nor by wisdom alone is liberation achieved. 
The analogy given is apt, for-a bird cannot fly high into the sky without using both 
wings. 
Compare the use of this analogy to make a different point in MundUp 3.1.1, Two 
birds, companions always united, cling to the self-same tree. Of these two, one eats 
the sweet fruit and the other looks on without eating.’ : 


vairagya-bodhau = detachment and wisdom; paksivat = as of a bird (the suffix vat 
is used for a simile meaning ‘like’); paksau vijānīhi = know to be the two wings; 
vicakasana = O learned one; vimukti-saudhāgra-talādhirohaņar = ascending to the 
top story of the mansion of liberation; tabhyam vina = without these two together; 
nanyatarena = not otherwise; siddhyati = gained, obtained, accomplished. 


atyanta-vairagyavatab samadhib 
samabitasyaiva drdba-prabodbab | 
prabuddha-tattvasya hi bandha-muktib 
muktātmano nitya-sukhanubhiitib 1137611 


Only a person of intense detachment can attain onc-pointed absorption of the intellect in 
That. Only a person in one-pointed absorption has firm knowledge born of realization. Only a 
person who has realized the Truth is liberated from bondage. Only a person who is free 
experiences eternal bliss. 


Samadhi is a one-pointed absorption in That. See V. 342, 343, 354, 355, 358, 361, 
363-67, 408-11, and 474 on samadhi. 


atyanta-vairagyavatah = only a person of intense, very great, perpetual detachment; 
samadhih = one-pointed absorption of the intellect in That; samahitasyaiva = to that 
person alone whose mind is fixed on That; drdha-prabodhah = firm knowledge; 
prabuddha-tattvasya = he by whom the truth has been realized; bandha-muktih = 
freedom from bondage; nitya-sukhanubhütih = experiences eternal bliss. 


vairāgyān na parari sukhasya janakarit pašyāmi vasyatmanab 
tat cet suddhataratma-bodha-sahitam svarajya-samrajya-dhuk | 
etad dvaram ajasra-mukti-yuvateh yasmāt tvam-asmāt parari 
Sarvatrasprhayd sadatmaņi sada prajūām kuru šreyase 137711 
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For a person of self-control, I find no better producer of bliss than detachment and if that is 

. combined with the realization of the supremely pure Self, there arises sovereignty, within and 
without. This is the door to the enjoyment of that everlasting state known as liberation. If, 

* therefore, you seck the highest spiritual good, cultivate inner and outer detachment and always ' 
fix your mind on the eternal Self. 


Detachment is the doorway to liberation and realization of the Self is its fruit. 


vairāgyān = detachment; na parar sukhasya = no greater bliss; va$yatmanah = a 
* person of self-control; šuddhatarātma-bodha = realization of the supremely pure Self; 
svarajya-samrajya = sovereignty within and without; dvaram = door. 


asam chindhi visopamesu visayesvesaiva mrtyob srtih 

tyaktvā jati-kulasramesvabhimatim muūcāti-dūrāt kriyah | 
dehādāvasati tyajātma-dhisaņāni prajiam kurusvātmani 

tvam drastāsy'amalo'si nirdvaya-param-brahmasi yad vastutah 137811 


Sever your desire for sense objects, for they are like poison, the way to death. Renouncc caste, 
family, and stages of life, abandoning from a great distance actions prompted by them. Renounce 
your identification of the idea of individuality, with the body, and so on, which are unreal and 
establish your mind on the Self. For, you arc really the seer, purc, the non-dual Absolute. 


See Swami Vivekananda's poem ‘Song of the Sannyasin' (Strike off thy fetters, bonds 
that bind thee down, Of shining gold or darker baser ore. Love, hate, good, bad and 
all the dual throng. Know, slave is slave caressed or whipped not free for fetters, 
though of gold, are not less strong to bind. They know not truth who dream such 
vacant dreams as father, mother, children, wife and friend. The sexless Self, whose 
father He? whose child? whose friend? Whose foe is He who is but One? The Self is 
all in all, none else exists, and That thou art. Where seekest thou that Freedom friend, 
this world nor that can give. In books and temples vain thy search. Thine only in the 
hand that holds the rope that drags thee on. Then cease lament, let go thy hold. Truth 
never comes where lust and fame and greed of gain reside. No man who thinks of 
woman as his wife can ever perfect be. No woman who thinks of man as her husband 
can ever perfect be. Nor that person who owns the least of things, nor that one whom 
anger-chains can ever pass through māyā's gates). 


chindhi = annihilate, destroy, cut off; visopamesu = like poison; visaya = 
sense-objects; mrtyoh = death; srtih = path leading to; tyaktvā = give up, renounce; 
jāti-kulāšrama = caste, family, stages of life; muūcāti-dūrāt = abandon from a great 
distance; dehadavasati tyajātma-dhişaņārh = renounce your identification of the idea 
of individuality, with the body and so on; prajriàm kurusvatmani = establish the mind 
on your Self; tvam drastā = you are the seer; amalo’si = you are pure. 


laksye brabmani manasari drdhataram samsthapya balryendriyarà 
šva-sthāne vinivešya niscala-tanuscopekssya deha-sthitim | 
brakmātmaikyam upetya tanmayatayā cákbanda-vrttyanisari 
brabmananda-rasam pibātmani muda $unyaib kim-anyair bhramab 13791 


i Establishing the mind firmly on the goal, the Absolute, resting the external sense organs in their 
respective centers; with your body unmoving, taking no thought for its maintenance; attaining 
identity of the individual and the Absolute, being one with it in the infinite expanse of your 
mind; in the plenitude of your bliss, drink the nectarine bliss of the Absolute. Of what joy are 
other things which are false and empty? - 3 
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mānasarī = mind; drdha = fixed, firm, established, certain, sure; sarhsthāpya = to 

| stand together, abiding with, resting in; bahyen-driyam = external sense organs; 
svasthāne = standing, abiding in oneself; niscala = unmoving; tanušcopekssya = 
making thin, taking no thought for its maintenance; dehasthitim = maintaining the 
body; brahmatmai-kyam = identifing the Absolute and the Self; tanmayataya cakhanda- 
vrttyānišari = being one with it in the infinite expanse of one's mind; brahmananda- 
rasam pibātmani = drink the nextarine bliss of the Absolute; muda = pleasure, joy; 
šunyaih = devoid, empty; bhramah = false. 


t 
andtma-cintanam: tyaktvà kasmalari dubkha-kāraņam | 
cintayātmānam ànanda-rüpar yan-mukti-karanam 13801 


Giving up all thought of the not-self, which is impure, and the cause of suffering, contemplate 
the Self, which is of the nature of bliss, and which leads to liberation. 


anatma-cintanam tyaktvā = give up, renounce all thought of the not-self; kaSmalarn = 
which is impure, defective; duhkha-karanam = cause of suffering, unhappiness; 
| cintayātmānam ānanda-rūpar = contemplate the Self which is of the nature of bliss; 
yan-mukti-karanam = which leads to liberation. 


esa svayam-jyotir asesa-saksi 
vijūāna-košo vilasatyajasram | 

laksyam vidhāyainam asad-vilaksanam 
akhaņda-vrityātmatayānubhāvaya 138 1 |l 


This is self-luminous, the witness of everything, ever shining in the sheath of the intellect. Rest 
your mind on that which is other than the unreal; experience it yourself as impartite unlimited 
consciousness. 


i See KaivUp 1.18 on witness. See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 
270, 295, 352, 370, 384, 495, 506, 507, and 552 for references to witness (sāksī). 


H esa = this (Self); svayarh-jyotir = self-luminous; asesa-saksi = witness of everything; 

j vijūāna-koša = sheath of the intellect; vilasati = ever-shining, fully shines; vidhayainam 
1 = resting your mind; asad-vilaksanam = other than the unreal; akhanda-vrttyatmata- 
j yanubhavaya = experience, realize it yourself, nature, as unlimited consciousness. 


etam-acchinnayā vrttyā pratyayāntara-šūnyayāl 
ullekbayan vijānīyāt sva-svarūpatayā sphutam |3821 


One should clearly realize this as one's own true nature, continuously contemplating it without 
any thoughts to the contrary. 


acchinnaya = continuously, undivided; ullekhayan = causing to come forth, bringing 
forth; vijānīyāt = one should know, realize; sva-svarūpātayā = one's own true nature; 
sphutam = clearly. 


atratmatvari drdhi-kurvan abam-àdisu santyajan | 
ūdāsīnatayā tesu tisthed ghatapatadivat 13831 


Becoming convinced of one’s identification with the Self and renouncing it in the ego and so on; 
one should remain indifferent to them as with the case of a pot, cloth, and so on. 
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A pot, cloth, and so on are one's possessions. They belong to one and never fora 
minute does one mistake them for oneself. Likewise with the body, one should realize 
that it belongs to one, is one's possession; and is not one's true Self. 

From another angle, one often fails to distinguish a pot from the clay it is com- 
posed of, or a piece of cloth from the threads it is formed of. One should remain 
indifferent to the various names and forms an object takes and pay attention to its 
essence. 


atratmatvam = the sense of one's true nature; drdhī-kurvan = convinced of, firmly 
convinced; aham-ādisu = ego and so on; santyajan — rejecting, renouncing; udasinataya 
= indifferent; ghata-patādivat = pot, cloth, and so on. 


visuddban-antabkaranarit svarūpe 
nivesya sāksinyavabodba-mātre | 

Sanaib šanair nišcalatām-upānayan 
pürnam-svam-evdnu-vilokayet tatah 3841 


Resting the purified inner organ in one’s true Self, the witness consciousness, knowledge- 
absolute, gradually, little by little, attain a state of complete stillness. Then, one should continu- 
ously experience the state of fullness. 


See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 495, 
506, 507, and 552 for references to witness (sāksī). See KaivUp 1.18 on witness. 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, and 
408 for purification of the mind. 


visuddham = purified; antahkaranarh = inner organ; svarūpe = one’s own Self; nivesya 
= resting, dwelling, establishing; saksin = witness; sanaih šanair niscalatam-upanayan 
= gradually, little by little, attain a state of complete stillness; purnam = fullness, 
completeness. 


dehendriya-prana-mano'ham-adibhih 
svājūāna-kļptair akhilair upadhibbib | 
vimuktam dtmanam akhaņda-rūpari 
pttrnam mahākāšam ivāvalokayet 1385 ll 


Realize the Self as full, like thc all-pervading space, free from all limiting adjuncts such as the 
body, the sense organs, the vital airs, the mind, egoism and so on, which are projections due to 
one’s ignorance. 


‘That is full and complete; this is full and complete. The full comes out of the full. 
Taking the full from the full, the full itself remains full and complete.’ See also 
MundUp 2.2.11; ChanUp 6.2.1; BrhUp 3.4.19. 


dehendriya = body and sense organs; prana-mano’ham-adibhih = vital airs, «mind, 
egoism, and so on; upadhibhih vimuktam = free from limiting adjuncts; akhanda- 
rupam = unlimited nature; pürnam = full; mahakasam = great space. 


Shata-kalasa-kusitla-sttci-mukbyaib 
gaganam upādhi-šatair vimuktam ekam | 
bhavati na vividbari tathaiva suddbam 
param abamádi-vimuktam ekam-eva 138611 


- 
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Space, divested of hundreds of limiting adjuncts such as a pot, a jar, a receptacle for grain, the 
cyc of a needle, and so on, is one and not diverse. So, too, the supremely pure Sclf is one only, 
when divested of limiting adjuncts such as egoism, and so on. 


See V. 136, 289, 383, 451, and 566 on space in a pot. 
Sce V. 119, 164, 220-21, and 289 on pratibimbavada. 


ghata = pot; kalaša = jar; kusūla = storehouse of grains, grainery; süci-mukhyaih = 
eye of a needle; gaganam = space, sky; upādhi-šatair vimuktam = freed from, divested 
of hundreds of limiting adjuncts; ekam = one; guddham = pure; param = supreme; 
ahamadi-vimuktam = free from egoism, etc; ekam-eva = one only. 


brabmádi-stamba-paryantá mrsa-matra upādhayah | 
tatah pūrņari svam-ātmānanit pasyed ekātmanā stbitam 1387 


All limiting adjuncts, from the Creator down to a minute worm, arc unreal. Therefore, one 
should realize one’s essential nature as solely existent and complete. 


Brahma is the Lord of the fourteen worlds and creator of the universe, according 
to ete thought; one of the puranic Indian trinity comprised of Brahma, Visnu, 
and Siva. 


brahmadi = Lord Brahmi, the Creator; stamba = tiny worm; paryantā = down to, 
ending with; mrsa = false, unreal, merely imagined; upadhayah = limiting adjuncts; 
pürnam = full, complete; svamatmanam = one's essential nature; ekātmanā = onc, 
sole existence. 


yatra bhrāntyā kalpitan tad viveke 
tat-tan-matram naiva tasmād vibhinnan1 | 
bhranter nase bhati-drstahi-tattvan 

rajjus tasmad visvamatma-svaripam |388 


That in which something is imagined to exist through crror is, upon discrimination, not differ- 
ent from that something. When the delusion vanishes, the snake perceived through the error 
vanishes, and the rope appears as the Truth. Similarly, the entire universe is, in reality, the Self. 


Whenever something is superimposed upon a substratum, the substratum is what is 
real, is what endures. A snake superimposed upon a rope is only a rope. The rope 
endures. In actuality, there never was a snake there, there is not now, and there will 
not be one there ih the future. It is only a delusion which appears and a delusion 
which vanishes. However, one should note that, without the substratum, the delusion 
„would not appear at all. Thus, the substratum is fundamental and persists whether 
the superimposed is there or not. It is said, "Destruction of an imagined object leaves 
the substratum behind'. 

When one's dream ceases upon awaking, one's dream universe, along with all of its 
manifold dream objects, vanishes. 

See V. 12, 63, 112, 140, 199, 237, 248, 303, 405, 407, and 550 wherein Sankara 
makes references to a snake. 


parents = wandering or roaming about; causing érror or confusion; mistaking some 
E dd or; erroneous perception; kalpitam = imagined; viveke = discrimination; bhrantet 
= delusion; nase = vanishes, is destroyed; drstahi = perceived snake; rajjus = rope; 
visvam = universe. 
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svayam brahind svayam visnub svayari-indrab svayam šiva | 
svayam viSvam-idari sarvarh svasmād-anyan na kificana 138911 


The Self itself is Brahma; the Self itself is Visnu; the Self itself is Indra; the Self itself is Sivas che 
Self itself is all this universe. Nothing exists other than the Self. 


svayarh brahmā visnuh indrah šivah višvam-idari sarvarh = the Self is Brahma, Visņu, 
Indra, Siva, all this universe. 


antah svayan capi babib svayam ca 
svayam purastát svayam-eva pascat | 
svayamn hy-avācjām svayam apyudicyan 
tathoparistat svayam apyadhastat 139011 


The Self itself is within and the Self itself is without; the Self itself is before and the Self itself is 
behind; the Self itself is in the south; the Self itself is in the north; likewise, the Self itsclf is 
above and below. 


See MundUp 2.2.12, ‘Verily, the Absolute is this immortal. The Absolute is is in 
front, the Absolute is behind, to the right and to the left. It spreads above and below’ 
(brabmaivedam amrtam purastad brahma, pašcād brahma, daksinatas cottareņa); 
also see ChanUp, ‘I alone am below; the Self alone is below’ (ahamevadhastat 
ātmaivādhastāt). 


antah = within; bahih = without; purastāt = before; pašcāt = behind; avacyam = 
south; udīcyārh = north; uparistāt = above; adhastāt = below. 


taratiga-phena-bhrama-budbudadi 

sarvari svarūpeņa jalari yathā tathā | 
cid-eva dehādy'bham-antam-etat 

sarvatit cid-evaika-rasam visuddbam 13911 


Just as all things in the form of a wave, a whirlpool, a bubble, and so on, are in essence only 
water, similarly, consciousness alone is all this, from the body to thc inner organ. All this is 
solcly, pure consciousness. 


The entire ocean is only water. Waves, whirlpools, bubbles, and drops of water are 
only water. They may be distinguished by names and forms but they are only water. 
See ChanUp 6.10, ‘Now, take these rivers, son. The easterly ones flow towards the 
east, and the westerly ones flow towards the west. From the ocean, they merge into 
the very ocean; they become just the ocean.’ Also see ChanUp Ch. 6.4, ‘the trans- 
formation is a verbal handle, a name". Likewise, gold is gold whether in the shape of 
an earring, a bangle, a ring, or a plate. Clay is clay whether in the shape of a pot, a 
mug, or a plate. E x s 

See MundUp 3.2.8, ‘Just as rivers, as they flow, merge in the ocean giving up their 
separate names and forms, so the knowing one, freed from separateness arising from 
name and form, attains the luminous supreme Self.’ 


taranga = to move or wave about; phena = wave, foam; bhrama = whirlpool; 
budbudādi = bubble; svarüpena jalam = are in essence only water; cid-eva = con- 
Sciousness alone; cid-evaika-rasam visuddham = all this is solely, pure consciousness. 
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sadevedari sarvari jagad-avagatami vàn-manasayob 
sato'nyan-nāstyeva prakrti-para-sīmni sthitavatab | 
prthak kir mrtsnayab kalasa-ghata-kumbhadyavagatam 
vadatyesa bhrantas tvam aham iti māyā-madirayā 13921 


- This entire universe, known through speech and mind, is Existence alone. There is nothing 


other than this Existence for one established beyond the boundary of primordial nature. Are 
the jar, the pot, the vase, and so on, known to be other than clay? It is the deluded person, 
drunk with the winc of illusion, who speaks of ‘I’ and ‘you’. 


Sce ChanUp 6.1.4, ‘Just as by means of one lump of clay all that is made of clay 
becomes known, the modification being only a name arising from speech while the 
truth is that it is just clay." See V. 192, 230-31, and 253 on clay. 


sarvarh = all, entire; jagad = universe; avagatam = known, conceived, under-stood; 
vari-manasayoh = through speech and mind; prakrti-para = beyond primordial nature; 
kalasa-ghata-kumbhadi = jar, pot, vase, etc.; bhranta = error, delusion; tvam = 
you; aham = ‘I’; māyā-madirayā = drunk with the wine of illusion. 


kriyā-samabhihāreņa yatra ‘anyad-iti Srutib | 
braviti dvaita-rábityam mithyadhyasa-nivrttaye \|3931| 


The scripture, beginning with, ‘Where one sees nothing clse, and so on’, speaks again and again 
of the absence of duality for the removal of the illusory superimpositions. 


See ChanUp 7.24.1, ‘Where one sees nothing else, hears nothing else, understands 
nothing else, that is the infinite.’ 
See V. 39, 181, 269, 271, 279-86, 307, 407, and 462 on superimposition. 


kriya-samabhiharena = again and again; repetition; dvaita-rahityam = absence of 
duality; mithyādhyāsa-nivrttaye = removal of illusory superimpositions. 


ākāšavan-nirmala-nirvikalpam 
nissima-nisspandana-nirvikaram | 

antar-babib šūnyam ananyam advayani 

svayam param brahma kimasti bodhyam 13941 


The supreme Absolute is purc like the sky, impartite, infinite, motionless, changeless, devoid of 
interior or exterior, cternal, non-dual,' one's own Self. What else is there to know? 


ākāšavan = sky; nirmala = stainless, pure; nirvikalpam = impartite, unchanging; nissīma 
= endless, infinite; nisspandana = actionless, motionless; nirvikaram = changeless; 
antarbahih šūnyam = devoid of interior or exterior; ananyam = eternal; advayam = 
non:dual; svayarh = one's own Self, self-established; param = supreme; brahma = 
Absolute; kimasti bodhyam = what else is there to know? 


vaktavyari kimu vidyate'tra babudbà brabmaiva jivab svayam 
brabmaitaj-jaga'atatam nu sakalari brahmadvitiyam srutib | 
brabmaivabam-iti prabuddha-matayah sarityakta-bábyab "sphutari 
bralmi-bbitya vasanti santata-cidānandātmanaiva dbruvam 13951 


See ChanUp 6.2.1 (ekami evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
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What more nceds to be said? The individual is none other than the Absolute only. This entire 
world, to the minutest atom, is thc Absolute. The scripture declares that the Absolute is onc 
without a second.' It is indubitable that those who have understood ‘I am the Absolute only; 


giving up all external attachments, certainly dwell unified in the Absolute as eternal Existence, 
Knowledge, and Bliss.’ 


vaktavyarh kimu = what more needs to be said; bahudha = in many ways, repeatedly; 
brahmaiva jivah = the individual is the Absolute; brahmadvitiyam = the Absolute, 
one without a second; brahmaivaham = I am the Absolute only, alone; prabuddha- 
matayah = those who have awakened, understood; samtyakta-bahyah = giving up 
externals; santata-cidananda = eternal existence, consciousness, bliss. 


jabi mala-maya-kose "ham-dhiyottbapitasar 
prasabbam-anila-kalpe lingadehe'pi pašcāt | 
nigama-gadita-kirtim nityamánanda-mürtim 
svayanr-itī pariciya brabma-rüpena tistha 1396 


Destroy all desircs gencrated by a sense of ‘I’ in the gross body, which is permeated by filth. 
Then, with great persistence, do the same with the air-like subtle body. Thus, realizing yourself, 
the embodiment of eternal bliss, whose glories the scriptures proclaim, remain as the Absolute. 


The statement, *Brabmaveda brahmaiva bhavati, MundUp 3.2.9 (the knower of 
Brahman becomes Brahman), does not mean a change of state or an attainment. The 
Sanskrit root ‘bhi’ from which *bhavati (becomes) is derived means both ‘being’ and 
‘becoming’. In the present context it refers to ‘being’. One is what one always has 
been. To attain the unattained, action is necessary. But to attain the already attained, 
no action is required. Knowledge of the fact as-it-is will dispel the darkness of ignorance 
which covers it. 


jahi = destroy; mala-maya = permeated, compacted of defects; filth; kose’ham = a 
sense of ‘I’ in the body; utthāpita = generated; ašārh = attachment; prasabham = with 
great force; anilakalpe lingadehe = air-like subtle body; nigama = scriptures; nitya- 
mananda-mirtimh = embodiment of eternal bliss; brahma-rüpena tistha = remain as 
the Absolute. 


šavākāram yāvad bhajati manujas-tāvad-ašucib 
barebhyab syat klešo janana-maraņa-vyādbi-nilayab! 
yadatmanam $uddbam kalayati šivākāram-acalan 
tadā tebhyo mukto bhavati hi tadāba šrutir-api 139711 


So long as an individual thinks they are of the form of a corpse,‘ they are impure, and suffering 
will arise from enemies in the form of birth, death, and disease. When they think of themselves 
as pure, as the essence of auspiciousness, as immovable, then, assuredly, they become free of 
them. This is also attested to by the scriptures. 


R S H 
Sce ChānUp 6.2.1 (ekam evadvitiyani); BrhUp 1.4.17; AitUp 1.1.1. 
ChanUp 3.14.1 declares, ‘All this is the Absolute’. ae : 
See TaittUp 2.1.1, ‘know the Absolute as Existence, Knowledge, Infinitude" (bralimavid . . . 
Satyam jnanam anantam brahma). E A : ee 
* See Scriptural reference, ChanUp 8.12.1, ‘O Indra, verily this body is mortal’. 
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ts/warriors/worlds/gods/beirigs/everyone forsake 
fferent from the Self. All these, priests/warriors/ 
his Self.’ Also BrhUp 1.4.2, ‘So long as there is 


See BrhUp 2.4.6, ‘May the pries 
anyone who knows themself as di 
worlds/gods/ beings/everyone are allt 
a second, there is fear.” 


šavākāram bhajati = thinks of oneself as the form of a corpse; asucih = impure; 
parebhyah syat kleSo = there will be grief, defilements, from enemies; janana-marana- 
vyadhi = birth, death, disease; kalayati = knows, realizes; $uddha = pure; $avakaram 
= essence of auspiciousness; acalariv- immovable. 


svatmanydropitasesabhdsa-vastu-nirdsatab l 


svayameva param brahma pūrņam advayam akriyam 398 


By the climination of all impure qualitics superimposed on oneself, oneself alone remains, as 
the supreme Absolute, complete, non-dual,' and actioriless. 


See SvetUp 6.19, ‘actionless’ (uiskriyari). 


svātmani āropita = imagined, superimposed on oneself; aSesabhasa-vastu = all things 
with impure qualities; nirasatah = elimanated, destroyed; param brahma = supreme 
Absolute; pūrņam = full; advayam = non-dual; akriyam = actionless. 


samāhitāyāri sati citta-vrttau 

parātmani bralmaui nirvikalpe | 

na drsyate kascid-ayam vikalpab 
prajalpa-matrah parisisyate yatab 139911 


When the mental fluctuations are established in the impartite supreme Sclf, in the Absolute, 
awareness of this phenomenal world is not experienced. What remains thereafter is mercly a 
matter of meaningless words. 


The definition of Yoga in the YS 2 is, ‘Yoga is the cessation of the modifications of 
the mind’ (yogaš citta vrtti nirodbab). : 

See ChanUp 7.1.3, ‘Bur, venerable sir, I am only like one knowing the words and 
not a knower of the Self.’ See V. 62, 64-65, and 474 on mere words. 


citta-vrttau = mental fluctuations; parātmani brahmani nirvikalpe = impartite 
supreme Self, the Absolute; na dršyate kascid-ayam vikalpah = awareness of this is 
not experienced; prajalpa = gossip, prattle. 


asatkalpo vikalpo'yam visvam-ityekavastuni | 
nirvikāre nirākāre nirvisese bhidā kutah 40011 


This universe, imagined in the one Reality, is an unreal appearance. How can there be any 
difference in that which is changeless, formless, Sie 


asatkalpo = unreal appearance; vikalpo = imagined; ayam visvam = this universe 
nirvikare = changeless; nirakare = formless; nirvišese = gualityless. 


| See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 
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drastr-daršana-dršyādi-bhāva-šūnyaika-vastuni| 
nirvikāre nirākāre nirvišese bbida kutah 14011! 


The one Reality is devoid of the distinctions of scer, seeing, and seen: How can there be any 
difference in that which is changeless, formless, qualityless? 


See V. 346 on seer/seeing/seen. 


drastr-daršana-dršyādi = seer, seeing, and seen, knower, knowing, known; bhava- 
$ünyaika = devoid of. 


kalpárnava ivatyanta-paripiirnaika-vastuni | 
nirvikāre nirākāre nirvisese bhidā kutah \1402Il 


The onc Reality is supremely full like the ocean at the time of the cosmic dissolution. How can 
there be any difference in that which is changeless, formless, qualityless? 


See MundUp 2.2.11, Brahman alone is all this. ChanUp 6.2.1, ‘It is One alone, 
without a second.’ BrhUp 4.4.19, ‘In Brahman there is no diversity whatsoever.’ 


kalpārņava = cosmic dissolution; atyanta = excessive, very great, exceedingly full; 
paripürnaika vastu = belonging to the supremely full ocean. 


tejasiva tamo yatra vilinant bhrānti-kāraņam | 
advitiye pare tattve nirvisese bhidā kutah 14031 


How can there be any difference in the supreme Reality, which is without a second’ and 
qualityless, when the cause of delusion is dissolved, like darkness in light? 


When light appears, darkness disappears. When knowledge of the Self arises, ignorance 
is completely and totally destroyed. 


tejasiva tamo = like ignorance, darknesss in light; bhrānti-kāraņam = cause of delusion, 
falsehood, error; advitiye = without a second, non-dual; pare tattve = supreme reality; 
nirvi$ese = gualityless. 


ekatmake pare tattve bheda-varta kathari vaset | 
suguptau sukha-matrayam bhedah kenavalokitah 140411 


How can there be any talk of difference when the supreme Reality is onc only? Who has ever 
experienced difference in the bliss-filled state of deep sleep? 


By definition, the state of deep sleep is devoid of all thoughts, all distinctions, all 
difference. 
See BrhUp. 


ekatmake = one only; pare tattve = supreme reality; bheda-varta = talk of difference, 
duality; kathan = how; susuptau sukha-mátrayam = bliss-filled state of deep sleep. 


| See ChanUp 6.2.1; BrhUp 1.4.17; AitUp 1.1.1. 


„ēd 
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na-hyasti vi$vam para-tattva-bodhāt = 
sadatmani brahmani nirvikalpe | 

kālatraye nāpyahirīksito gune 

na-hyambu-bindur mrga-trsnikayam 1405 l 


Even before realization of the supreme reality, the universe docs not ever exist in the impartite, 
ever-existent Absolute. In none of the three periods of time is the scen snake ever existent in the 


rope, nor do drops of water exist in a mirage. 


The snake does not exist, ever. It didn't exist in the past; it doesn't exist in the present; 
it won't exist in the future. Likewise, there has never been any water in a mirage. As 
the BG says, “Negation does not pertain to what is real” (nābkāvo vidyate satah). 

See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 407, and 550 wherein Sankara 
makes reference to a snake. 


na-hyasti = ever exists; vi$vam = universe; para-tattva = supreme reality; bodhat = 
realization; sadatmani brahmani = ever-existent Absolute; nirvikalpe = impartite; 
kalatraye = three periods of time; napya-hiriksito = seen snake is non-existent; gune = 
rope; na-hyambu-bindur mrga-trsnikayam = nor do drops of water exist in a mirage. 


māyā-mātram idari dvaitam advaitam paramārthatat | 
iti brūte šrutis-sāksāt susuptavanubhityate 406] 


The scripture itself declares, this duality is only an appearance brought about by mayd. The 
absolute Truth is non-duality. This is directly experienced in deep sleep. 


SvetUp 3.10 describes tlie world being created by the wonder-working power of God, 
maya. See also RV 6.47.18. 

See KaivUp, ‘When everything has merged in the state of dreamless sleep’. 

See ChanUp 8.3.1—3; BrhUp 2.4.14; MundUp 2.2.1; KaUp 2.4.2; Iga 2, 15. 

See V. 67, 110-12, 125, 245, 497, and 574 on maya. 


maya = illusion, that-which-does-not-exist; dvaitam = duality; advaitam = non- 
duality; paramarthatah = absolute truth; brüte šrutis = the scripture declares; sāksāt = 
directly; susuptāvanu-bhūyate = experienced in decp sleep. 


ananyatvam adhisthānād āropyasya niriksitan | 
panditai rajju-sarbadau vikalpo bhranti-jivanah 1140711 


The wise observe that that which is superimposed is not other than the substratum. The 
imagined difference between the rope and the snake, and so on, persists due to delusion. 


The projection upon a substratum, the snake upon the rope, has no existence apart 
from the substratum (rope). Never is the snake other than the rope; never is the 
superimposed other than the substratum. Silver is not apart from the shell; the post 1s 
not apart from the post; the mirage is not apart from the desert. Likewise, the worl 
of phenomena cannot exist apart from the Self. One is never apart from the Self and 
must invoke the Self to even ask, ‘Where is the Self?" How wonderful! 

Sec V. 39, 181, 269, 271, 279-86, 307, 393, and 462 on superimposition. 


See V. 12, 63, 112, 140, 199, 237, 248 in Sankara 
iiis reference ers > 248, 303, 388, 405, and 550 wherein 
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ananyatvam = not other than; adhisthānād = substratum; āropyasya = superimposed; 
panditai = the wise; rajju-sarpādau = rope-snake; vikalpo = imagined difference; 
bhrānti-jīvanah = subsists, exists, persists by delusion, error, falsehood. 


citta-mūlo vikalpo'yari cittābhāve na kašcanal 
atas cittant samādhebi pratyag-rūpe parātmani \\408\l 


The mind is the source of this appearance of difference. When the mind does not exist, there 


is nonc. Therefore, stabilize the mind in one-pointed absorption on the innermost supreme 
Self. 


The mind functions only by division. It selects and excludes in order to produce 
distinctions and thus knowledge. When this division does not take place, there is no 
diversity. Deep sleep is an obvious instantiation of this. 

See V. 11, 138, 150, 177-78, 183, 276-77, 315, 336, 361-63, 367, 370-71, and 
384, for purification of the mind. 

See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 409-411, and 474 on samadhi. 


citta-mülo = mind is the root or source; vikalpa = imagined difference, mental construct, 
hallucination; cittabhave = when the mind does not exist; na kaScana = there is none, 
nothing; atah = therefore; cittarn = mind; samādhehi = one-pointed absorption; pratyag- 
rüpe paratmani = innermost supreme Self. 


kim-api satata-bodham kevalananda-riipam 
nirupamam ativelami nitya-muktam nirībam | 
niravadhi gaganabham niskalanit nirvikalpam 

brdi kalayati vidvan brahma pitrnarit samādhau \14091l 


The wise realize in their heart through onc-pointed absorption of the intellect in That the 
all-inclusive Absolute, of the nature of infinite knowledge, pure bliss, incomparable, beyond all 
limitations, ever-frec, without desire, limitless like the sky, indivisible, and impartite. 


Samadhi or meditative enstasis is a state wherein one experiences the non-dual Bliss 
of the Self. 

For a discussion on ‘no one can ever conceive that they are not’, sce BSBh 1.1.2. 

MandUp 7 says, ‘The Self is unseen (adrstam), incapable of being spoken of 
(avyavahāryam), ungraspable (agrahyam), without any distinctive marks (alaksanam), 
unthinkable (acintyam), unnameable (avyapadesyam), the essence of the knowledge 
of the one Self (ekatma-pratyaya-sáram), that into which the world is resolved 
(prapaūcopašamam), peaceful (santam), auspicious (šivam), non-dual (advaitam). 

See BrhUp 2.4.12, ‘limitless mass of consciousness only’. 

See SvetUp 6.19, ‘without parts’ (iskalam); also 6.12. b 

See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samadhi. 


kim-api = indescribable; satata-bodham = eternal and infinite knowledge; kevalānanda- 
rūpar = of the nature of pure bliss; nirupamam = incom-parable; ativelam = beyond 
all limitations; nitya-muktarn = ever-free; niriham = without desires; niravadhi 
gaganabham = limitless, without end like the sky; niskalam = without parts, indivis- 
ible; nirvikalpam = impartite, changeless; hrdi = heart; vidvan = the wise; brahma — 


pürnam = all-inclusive Absolute; samadhau = one-pointed absorption of the intellect. 
in That. 
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prakrti-vikrti-šūnyam bhavanatitabhavam 

samarasam asamānarni mdna-sambandha-diram | 
nigama-vacana-siddharh nityam asmat-prasiddhari 
brdi kalayati vidvān brahma pitrnam samadhau 141011 


The wise realize in their heart through one-pointed absorption of the intellect in That the 
all-inclusive Absolute, devoid of the ideas of cause and effect, whose nature is beyond com- 
prehension, homogencous, incomparable, beyond all canons of knowledge, established by the 
words of the scriptures, and eternally self;established. 


See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādhi. 


prakrti-vikrti-šūnyarh = devoid of any ideas of cause and effect; bhavanatita-bhavam 
= whose nature is beyond comprehension; samarasam = homogeneous, of identical 
nature, whose essence is the same; asamanam = beyond compare; mana-sambandha- 
düram = beyond all canons of knowledge, beyond connection with any means of 
knowledge; nigama-vacana-siddham = established by the words of the scriptures; 
nityam asmat-prasiddham = eternally self-established. 


ajaram amaram astābhavā-vastu-svarūpanit 
stimita-salila-rasi-prakhyamakhya-vibinam | 
šamita-guņa-vikāram sasvatam Santam-ekami 

hrdi kalayati vidvān brahma pürnam samādhau 411 Il 


The wise realize in their heart through onc-pointed absorption of the intellect in That the 
all-inclusive Absolute, which is ever-young, immortal, that whose nature is free from all differ- 
ences, unmoving like a vast expanse of water without waves, nameless, gualityless, changcless, 
eternal, peaccful, onc. 


See ChanUp 8.3.4, ‘This is Brahman, immortal and fearless’. 

Sce MāņdUp 7, ‘. . . neither inside nor outside nor both; unseen (adrstam), can’t be 
spoken of (avyavaharyam), ungraspable (agrabyam), without distinguishable marks 
(alaksanam), unthinkable (acintyam), unnameable (avyapadešyam), peaceful (šāntam), 
non-dual (advaitam), auspicious (šivam).” 

See V. 342, 343, 354, 355, 358, 361, 363-67, 376, 408-11, and 474 on samādbi. 


ajaram = undecaying, ever-young; amaram = immortal, devoid of destruction; 
astabhaya-vastu-svarüpari = that whose nature is free from all differences; stimita- 
salila-rasi-prakhyam = unmoving like a vast expanse of water without waves; ākhyā- 
vihinam = without name, nameless; šamita-guņa-vikāram = gualityless and changeless; 
sasvatam = eternal, beginningless; šāntam = peaceful; ekar = one. 


samabitàntabkaranab svarüpe 

vilokayatmanam akbanda-vaibhavam | 
vicchinddhi bandham bhava-gandha-gandhitam 
yatnena pumstvam saphalī-kurusva 14121 


Wick the internal organ firmly collected, clearly realize your own self in the Self of infinite 
glory. Cut off the bondage formed by the residual impressions of worldly existence and, with 
effort, make your birth as a human being worthwhile. 
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The purpose of birth is to destroy one's ignorance and realize the Self. 
Compare BG 15.20, “Knowing this, a person becomes enlightened and all his duties 
are accomplished’. 


samahitantahkaranah = with the internal organ collected, held together; svarüpe 
vilokayatmanam = realize your own self in the Self; akhanda-vaibhavam = of infinite 
glory; vicchinddhi = cut off, remove, destroy; bandham = bonds, ignorance; bhava- 
gandha-gandhitari = compacted of, formed by the residual impressions of worldly 
existence; yatnena = with effort; purnstvam = human being, individual; saphalī = 
worthwhile, fruitful. 


sarvopádbi-vinir-muktari sac-cid-ānandam advayam\ 
bhāvayātmānam ātmastharit na bhityah kalpase'dhvane 1141311 


Meditate on the Self, existing in you, free of all limiting adjuncts, Existence, Knowledge, Bliss,' 
without a second, and you will never be ensnared in worldly existence again. 


See ChānUp (a sa punar āvartate); BG 8.15, "Having'come to Me, great souls are no 
more subject to rebirth, which is transitory and the abode of pain; for they have 
reached the highest perfection.’ 


sarvopadhi-vinir-muktam = completely free of all limiting adjuncts; sac-cid-anandam 
= Existence, Knowledge, Bliss; advayam = non-dual, without a second; bhavayatmanam 
= meditate on the Self; atmastham = existing in you; na bhüyah kalpase’dhvane = 
never be ensnared in worldly existence again. 


chayeva punisah pari-dr$yamánam 
abbasa-rüpena phalanubhiitya | 
šarīram-ārāt Savavan-nirastam 

punar na sandhatta idam mahātmā \\414ll 


Great Ones, by reason of their fruitful realization, never again attach themselves to this body, 
though it is visible as an appearance, like a shadow, when once it has been cast off to a distance 
like a corpse. 


Even as a person is neither attached to their shadow, nor does the shadow suffer 
wetness when exposed to water nor pain and so on, thus does the Great One know 
that their body is other than the Self. 

See V. 165, 431, and 505 on shadow. 


chāyeva = like a shadow; paridršyamānam ābhāsa-rūpeņa = though it is visible like 
an appearance; phalānubhūtyā = experience of fruits, results, fruitful realization; 
Sariram = body; Savavan = corpse; punar na = never again; mahatma = great ones; 
great souls. — 


satata-vimala-bodhananda-riipam svametya 
tyaja jada-mala-riipopadhim-etam sudūre | 

atha punar-api naiva smaryatam vànta-vastu 
smarana-visaya-bhütari kalpate kutsanaya 14151 


! Sce TaittUp 2.1.1, ‘... know the Absolute as Existence, Knowledge, Infinitude’. 
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Realizing your own true nature, eternal, taintless, enlightened, bliss, fling far away this insenti- 
ent, impure, limiting adjunct that is the body. Then, do not think of it again, for that which has 
been vomited brings only disgust when it is remembered. 


MandUp 7 says, ‘The Self is peaceful (šāntarn), auspicious (šivam), non-dual 
(advaitam), 


satata = eternal; vimala = taintless, pure; bodhananda-rüparn = nature of enlightened 
bliss; svametya = attaining your own; sudire tyaja = fling far off, renounce; jada- 
mala-rapopadhim-etam = this body which is inert, insentient, impure, tainted limiting 
adjunct; punarapi naiva = never again; vanta = vomited; smarana = remembered; 
kutsanaya = causing disgust. 


samūlam-ctam paridahya vabnau 
sadātmani brahmani nirvikalpe | 

tatah svayam nitya-višuddha-bodha- 
ānandātmanā tisthati vid-varisthab 41611 


Burning this body, from its root, in the fire of the unchanging Absolute, the ever-existent Self, 
the greatest of knowers remains firmly established as the eternal, pure, enlightened, and blissful 
Self. 


The fire of knowledge burns all duality to its very root. 
See KaUp 5.13, ‘He is the eternal’. 


samülam-etam paridahya vahnau = burning this body from its root in the fire; nitya- 
visuddha-bodha-anandatmana = eternal, pure, enlightened blissful Self; tisthati = firmly 
established; vid-varisthah = highest of knowers. 


prarabdhastitra-grathitan: Sariram 
prayátu và tisthatu goriva srak | 

na tat punah pasyati tattva-vettā 
anandatmani brabmani lina-vrttib 141711 


Let this body, formed by the thread of accumulated past actions, go or remain, like a garland 
tied around the neck of a cow. The knower of Truth docs not care for it ever again, for their 
mental modifications are merged in the Absolute, the embodiment of bliss. 


Even as a cow has no attachment to a garland around its neck, so too, there should 
be no attachment to one's body. 


See V. 280, 289, 446-47, 452, 454—55, 459-64, and 552 on prarabdha karma. 


prarabdha = accumulated past actions, karma-in-action; sütra = thread, rope; Sariram 
li body; grathitam — Strung, tied; prayatu tisthatu va = let it go or remain; goriva = 
ike a cow; srak = garland; na tat punah pasyati = does not care for it again; tattva- 


Mus 2 P of truth; līna-vrttih = mental modifications merged into, absorbed, 
lestroyed. 


akbandanandam atmanari vijūāya sva-svarüpatab | 
kim-icchan kasya va hetor deham pusnáti tattva-vit l|4181l 
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After realizing the ever-blissful Self as one's very own nature, desiring what, and for whose 
sake, will the knower of Truth nourish the body? 


This passage, ‘desiring what and for whose sake’, echoes the words of BrhUp 2.4.5, 
Yajiiavalkya’s teaching to his wife, Maitreyī: ‘Not for the sake of all things, but 
for the sake of the Self are things dear’ (na và are sarvasya kāmāya sarvam priyam 
bhavati, ātmanas tu kāmāya sarvam priyam bhavati). Also see BrhUp 4.5.7. 


akhaņdānandam atmanam = ever-blissful Self; vijnaya = realizing; sva-svarüpatah = 
one's very own nature; kim-icchan = desiring which or what; tattva-vit = knower of 
the truth. 


sam-siddhasya pbalam tvetat jivan-muktasya yoginah | 
bahir-antah sadānanda-rasāsvādanam ātmani 4191 


The spiritual practitioner who has attained perfection and is liberated-while-living-in-a-body 
tastes the fruit of immortality, bliss eternal, the Self, both internal and external. 


On liberated-while-living see BrhUp 4.4.14; KaUp.2.3.14; MundUp 2.1.10; KenaUp 
2.5; AitUp 2.1.5-6; BrhUpBh. 4.4.6; BG 5.23; BS 3.4.51; BS 4.1-3. 
Sce V. 72, 318, 429-41, and 552 on liberated-while-living-in-a-body (jīvanmukti). 


sam-siddhasya = attained perfection; phalari = fruit, result; jivan-muktasya = one 
liberated-while-living; yoginah = spiritual practitioner; bahir-antah = internal and 
external. 


vairāgyasya phalari bodbab bodhasyo-paratih phalam | 
svānandānubhavāt šāutir esaivoparateh phalam |4201l 


The fruit of detachment is wisdom; the fruit of wisdom is withdrawal. That leads to the 
experience of thc bliss of the Self, which in turn leads to peacc. 


See V. 377. 
See V. 9, 17, 21, and 373-74 on detachment. 


vairāgyasya phalarh = the fruit of detachment; bodhah = knowledge, wisdom; uparatih 
= once the sense organs have been restricted, the power to ensure that the senses may 
not once again be tempted towards sense objects; svanandanubhavat = experience of 
the bliss of the Self; šāntir = peace, silence. 


yad uttarottarababhavah pūrva-pūrvam tu nisphalam | 
nivrttib paramd trptih anando’nupamah svatab |1421 


If there is an absence of the latter stages, the prior ones are fruitless. Withdrawal, absolute 
satisfaction, incomparable bliss follow naturally. 


Indian thought accepts the law of cause and effect (karma). If there is an absence of 
causes, then the preceding effects will also be absent. 


Uttarottarābābhāvah = absence of the subsequent stages; pūrva = prior, earlier; 
nisphalam = fruitless, useless; nivrttih = withdrawal, involution, the path of turning 
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away from activity; paramā trptih = absolute, supreme satisfaction; anando’nupamah 
= incomparable bliss; svatah = naturally. 


drsta-dubkhesvanudvegah vidyāyāb prastutari phalam | 
yat-krtam bbranti-velayam nānā-karma iugupsitam | 
pašcān-naro vivekena tat katbam kartum arhati 14221 


The result of knowledge, after the dawn of discrimination, will be the turning away from what 
is unreal. Absence of regret over perccived sorrows is the result of delusion. How can a person 
who did various despicable deeds during a state of delusion, do them later? 


A person who does not both regret and cease from despicable deeds is not behaving 
in a noble fashion. A person who is deluded into thinking that there is water in a 
mirage, will strive to obtain it. However, when one knows that it is a mirage, no one 
will continue to possess it. The result of knowledge will destroy one's delusory notions 
and behavior. 


drsta-duhkhesvanudvegah = absence of regret over perceived sorrows; vidyayah 
prastutam phalam = pre-eminent fruit of: knowledge; bhrānti = delusion, error; 
nānā-karma = various deeds; jugupsitam = disgusting; pašcān = sunk naro = person; 
viveka = discrimination; arhati = to be able. 


vidyd-pbalami syad-asato nivrttib 
pravrttir-ajndna-phalam tad-īksitam | 


The fruit of knowledge will be a turning away from what is unreal. Turning towards something 
is the fruit of ignorance. This distinction between one who knows and one who does not know 
is observed in the case of a mirage, and so on. Otherwise, how will the tangible fruit of one 
who knows be able to be withdrawn from the neal? 
vidyā-phalari = fruit of knowledge; syad-asato nivrttih = turning away from what is 
. unreal; pravrttir-ajfiana-phalam = turning towards something is the fruit of ignorance; 
mrgatrsnikadau = in the mirage, and so on; drsta-phalarn = tangible or seen fruit. 


ajītāna-hrdaya-granther vināšo yady-asesatab | 
anicchor visayab kim nu pravrtteh kāraņant svatah 142411 


When the knot of ignorance in the heart has been completely destroyed, what cause can there 
be for inducing the wise, who have no desire of their own to satisfy, to turn outwards? 


See MundUp 2.2.9, ‘The knot of the heart is cut’ (bhidyate brdaya granthi); 

KaUp 2.3.15, ‘When all the knots that fetter here the heart are cut asunder then a 

moral becomes immortal’; ChanUp 7.26.2, ‘There is release from all the knots of the 
eart." 


ajūāna-hrdaya granther = knot of ignorance in the heart. 
vāsanānudayo bhogye vairagyasya tadavadhih | 


akari-bkāvodayābhāvo bodhasya paramavadhih | 
līnavrttair anupattib maryādoparates-tu sā 14251l 
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The culmination of detachment is when residual impressions no longer become excited in 
regards to objects of enjoyment. The supreme limit of knowledge is the non-arisal of the sense 


of ‘I’. The limit of the withdrawal of the sense organs is when the mental modifications, which 
have ceased to arise, emerge no more. 


The culmination of detachment is when there is no excitement in the mind even in the 
presence of (enticing) sense objects. The culmination of knowledge is when the ‘I’ no 
longer arises. 

See BG, ‘Even the mental tendencies of such a person withdraw when the Supreme 
is realized’. 

See V. 9, 17, 21, and 373-74 on detachment. 


vasananudayo = non-springing or non-arisal of residual impressions; bhogye = excite- 
ment, enjoyment; vairagyasya tadavadhih = culmination or limit of detachment; aham- 
bhāvodayābhāvo = non-arisal of the sense of ‘I’; bodhasya paramavadhih = supreme 
limit of knowledge; uparati = withdrawal, once the sense organs have been restricted, 
the power to ensure that the senses may not once again be tempted towards sense 
objects. 


brahmākāratayā sada sthitatayā nirmukta-bahyartha-dhih 
anyāvedita-bhogya-bhoga-kalano nidrāluvad bālavat | 
svapna-ālokita-lokavat jagad-idam pašyan kvacil-labdha-dhīh 

ste kašcid ananta-punya-phala-bhug dhanyah sa mānyo bhuvi 1426] 


- Completely freed from all awareness of external sense objects on account of always remaining 
established in the Absolute; only consuming what is necessary for bodily sustenance, as pro- 
vided by others, like one aslcep or like a child; perceiving this world as one seen in a dream, this 
rare person enjoys infinite merit. Such is to be honored on earth. 


This verse, and the following ones, set forth the characteristics of a person of 
Self-realization. 


sada sthitataya = always established in or remaining; nirmukta = completely freed; 
bāhyārtha-dhīh = external awareness of sense objects; anyāvedita-bhogya-bhoga- 
kalano = he whose means of subsistence is provided by others; nidraluvad = like one 
asleep; balavat-like a child; svapna = dream; jagad-idam = this world; kašcid = this 
rare person; ananta-punya = infinite merit; āste sa dhanyah sa manyo bhuvi = such a 
blessed one exists on earth praised by all. 


sthitaprajito yatir-ayam yah sadanandam ašnute| 
brahmanyeva vilīnātmā nirvikāro viniskrīyah 1427 


This spiritual aspirant, whose mind has merged in the Absolute, enjoys eternal bliss, is change= 
less, and free from all activity, is a person established in wisdom. 


See BG 2.55—68 describing a person of wisdom. - 
sthitaprajīio = one whose mind is established in wisdom, steadfast wisdom; yatir = 


the spiritual aspirant; sadanandam = eternal bliss; nirvikaro = changeless; viniskriyah 
= devoid of all changes, free from activity. 
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brabmátmanob šodhitayor eka-bhavavagabini | 
nirvikalpā ca cinmātrā vrttib prajūeti kathyate | 
sā sarvadā bhaved. yasya sa jivanmukta isyate 4281 


That impartite mental modification, which comprehends only the identity of the Absolute and 
the Self after analyzing them, impartite and pure knowledge, is called wise. That person who 
possesses steadfast wisdom is always said to be liberated-while-living-in-a-body. 


In Advaita parlance, ‘an impartite modal cogition’ (akbandakara-vrtti-jRána) is the 
liberating knowledge the object of which is the Absolute. This modification is called 
the ultimate modification as it destroys every other type of modification, giving rise to 
the direct perception of the Self and then it also perishes, leaving only the Self. Since 
liberation occurs with the destruction of ignorance, the continuation of the physical 
body is in no way incompatible with it. Since the physical body is not real, its con- 
tinued appearance is of no consequence. The liberated-while-living-in-a-body is one 
who lives in the world but is not of it. Whether such a one has a body or not is of no 
consequence. 

See V. 72, 318, 419, 429-41, and 452 on liberated-while-living-in-a-body 
(jīvanmukti). 


Sodhitayor = after analyzing, justifying; nirvikalpā = impartite; ca cinmātrā = and 
pure knowledge; vrttih = mental modifications; kathyate = is called; sthitaprajiiah = 
steadfast wisdom; ucyate = is said to be; jivanmukta = liberated-while-living. 


yasya sthitā bhavet prajūā yasyānando nirantarab | 
prapaūico vismrta-prayah sa jivanmukta isyate 142911 


One is said to be liberated-while-living-in-a-body whose wisdom is firmly established, whose 
bliss is constant, and to whom the world is as a thing forgotten. 


The concept of liberation-while-living (jīvanmukti) is certainly one of the most original 
and inspirational ideas that India has contributed to the world. Of all the Indian 
philosophical systems which propound this concept of jīvanmukti, Advaita Vedanta 
is unique in that it is the only school which must necessarily embrace the concept. It 
is a debatable question as to exactly when and how the term ‘jivanmukti’ originated. 
The most commonly accepted designation has post-Sankara Advaita Vedanta pro- 
pounding the concept with Sankhya-Yoga, Saiva Siddhānta, and Kāšmīrī Saivism 
following thereafter. However, the concept itself, if not the term, has ancient roots. 
That is, doctrinally, Advaita’s metaphysics has a built-in necessity which demands 
the concept. If one grants Advaita’s presuppositions, jīvanmukti is not only a logical 
consequent, but necessarily so. The word 'jīvanmukti' does not occur in the canonical 
texts of Vedanta. It is not found in the Vedas, nor in the earlier Upanisads, the 
Bhagavadgita, or the Brahmasitras. However, the concept of liberated-while-living can 
be found scattered throughout the literature. To mention but a few references: ‘Verily, 
while we are here we may know this’ (BrhUp 4.4.14); ‘A mortal becomes immortal, 
attains Brahman, even here, when the knots of the heart are destroyed’ (KaUp 2.3.14); 
He who knows that which is set in the cave of the heart, he, here on earth, cuts the 
knot of ignorance’ (MundUp 2.1.10); ‘Whosoever, O Gargi, in this world, without 
knowing this Imperishable - -. departs from this world is pitiable’ (BrhUp 3.8.10); 
‘There is truth if a person knows it here and if not there is a great loss’ (KenaUp 2-5 b 
*When, to one who knows, all beings have, verily, become one with his own Self, 
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then what delusion and what sorrow can be to him who has seen the oneness?’ 
(IsaUp 1.7); ‘While I (Vāmadeva) was in the womb I realized (the Self) and sub- 
sequently lived a long and productive life’; (AitUp 2.1.5-6); Sankara’s commentary 
on BrhUp 4.4.6, ‘The man free from desires realizes Brahman even here’; ‘Before he is 
released from the body, if a'yogi has perfect control over his mind and attains identity 
with Brahman, he is eternally liberated’ (BG 5.23.28); “Brahman-knowledge takes 
place even in this life’ (BS 3.4.51). 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


sthitā bhavet prajūā = wisdom is firmly established; ānando nirantarah = bliss is 
constant; prapaūco vismrta-prāyah = the world is as a thing forgotten. 


linadhir-api jāgarti yo jagrad-dharma-vivarjitah | 
bodho nirvāsano yasya sa jivanmukta isyate 1143011 


One is said to be liberated-while-living-in-a-body who, while having one’s mind merged in the 
Absolute, is nevertheless awake, yet at the same time free from the characteristics of the waking 
state, and whose awareness is free from residual tendencies. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


‘linadhir = mind is merged; jāgrat = awake; bodho nirvāsano = awareness is free from 
residual tendencies. 


Santa-samsdra-kalanah, kalavan-api niskalah 
yah sacitto'pi niscintab sa jivanmukta isyate 143111 


Onc is said to be liberated-whilc-living-in-a-body whose limitations of worldly life are pacified, 
who, though learned, yet is, as it were, without learning, and who, though possessed of a mind, 


. is yet free from the mind. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvantmukti). 


Santa = peaceful, pacified; sarnsara-kalanah = limitations of worldly life; kalavan-api 
= though adept in all the various types of knowledge; niskalah = without learning; 
yah sacitto'pi nišcintaļ = though possessed of a mind, is yet free from the mind, 


; Vartamdne’pi dehe'smirms-chāyāvad-anuvartini | 


ahamta-mamata-abhavo jivanmuktasya laksanam 1143211 


The mark of one liberated-while-living-in-a-body is an absence of any sense of ‘I’ and ‘mine’ in 
this body, though it follows like a shadow. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 
See V. 165, 414, and 505 on shadow. 


dehe = body; chāyāvad-anuvartini = follows like a shadow; ahamtā-mamatā-abhāvo 
= absence, without any sense of ‘I’ and mine; laksanam = the mark. 


atitananusandhanam bhavisyad-avicaranam | 
audāsīnyam-api prāpte jivanmuktasya laksanam |4331l 
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The mark of one liberated-while-living-in-a-body is not to dwell on the past, not to think about 
the future, to be indifferent about the present. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


atītānanusandhānam = not remembering, not dwelling on the past; bhavisyad- 
avicaranam = not thinking about the future; audasinyam = indifferent; prapte = the 
present; jivanmuktasya laksanam = the mark of one liberated-while-living. 


guna-dosa-visiste'smin svabhavena vilaksaņe | 
sarvatra sama-darsitvam jivanmuktasya laksaņam 143411 


The mark of one liberated-while-living-in-a-body is seeing everything with an eye of equality, 
though its nature is otherwise, being qualified by auspicious and inauspicious characteristics. 


See BG 5.19; *Even here the created is overcome by those who minds are established 
in equality’. 

See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmutkti). 
guna-dosa-visiste’smin = qualified by auspicious and inauspicious characteristics; 
svabhāvena = its own nature; vilaksane = otherwise; sarvatra sama-daršitvarh = 
seeing everything with an eye of equality. 


istanistartha-sariipraptau sama-daršitayā'tmani | 
ubhayatrāvikāritvant jivanmuktasya laksanam |4351 


The mark of one liberated-while-living-in-a-body is being changeless in respect of both the 
favorable and the unfavorable, due to secing cverything with an cye of equality. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jīvanmukti). 


inane = favorable and unfavorable; ubhayatrāvikāri-tvarh = changeless in respect 
of both. 


brahmānanda-rasāsvādāsakta-cittatayā yateb | 
antar-babir-avijnanam jivanmuktasya laksanam |4361 


The mark of one liberated-while-living-in-a-body is an absence of all ideas of interior and exterior 
because their mind is complctely engrossed in experiencing the ambrosial bliss of the Absolute. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


brahmananda = bliss of the Absolute; rasāsvādāsakta = experiencing the essence 


or ambrosia; cittatayā = mind; antar-bahir-avijianarn = absence of knowledge of 


interior and exterior. 


dehendriyādau kartavye mamaham-bhava-varjitah | 
audasinyena yas-tisthet sa jivanmukta isyate |4371 


One is said to be liberated-while-living-in-a-body who is free from all sense of T and ‘mine’ 
R regard to the actions of the body and its sense organs, and so on, and remains indifferent 
o them. 
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dehendriyadau = body, sense organs, and so on; kartavye = prescribed actions; 
mamaham-bhava-varjitah = free from all sense of ‘P and mine; audāsīnyena yas- 
tisthet = remains indifferent to them. 


vijiidta ātmano yasya brahma-bhavah šruter-balāt | 
bhava-bandha-vinirmuktah sa jivanmukta isyate 143811 


One is said to be liberated-while-living-in-a-body who has realized, by the force of scriptural 


declarations, that their individuality is inherently the Absolute, and is free from the bonds of 
worldly life. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 
vijūāta ātmano = has realized their individuality is; $ruter-balat = by the force of 
scriptural declarations; bhava-bandha-vinirmuktah = free from the bonds of worldly 
ife. 


dehendriyesvaham-bhava idam-bhavas-tadanyake | 
yasya no bhavatah kvāpi sa jivanmukta isyate 143911 


Onc is said to be liberated-while-living-in-a-body who never again has a sense of ‘I’ with regard 
to the body, the sense organs, nor the sense of ‘this’ in other things. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 
dehendriyesvaham = body, sense organs, a sense of ‘I’-am; idam = this; tadanyake = 
in any other things; no bhavatah = never has a sense of, does not exist; kvapi = at any 
time. 


na pratyag-brabmanor bhedam kadapi brabma-sargayob | 
prajūayā yo vijānāti sa jivanmukta isyate 144011 


One is said to be liberated-whilc-living-in-a-body who is never aware of a difference between 
the inner and thc Absolute, nor the Absolute and the world. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


na pratyag-brahmanor bhedam = no difference between the inner and the Absolute; 
sargayoh = world. 


sādhubhih pūjyamāne'smin pīdyamāne'pi durjanaih 
sama-bhāvo bhaved yasya sa jivanmukta isyate |441| 


One is said to be liberated-while-living-in-a-body who has perfect equality whether adored by 
the good or tormented by the wicked. 


See V. 72, 318, 429-41, and 452 on liberated-while-living-in-a-body (jivanmukti). 


sadhubhih pūjyamāne = adored by the good; pīdyamāne'pi durjanaih = tormented or 
afflicted by the wicked; samabhāvo = equanimity; tranquillity, perfect equality. 
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yatra pravistā visayab pareritā F 
nadī-pravāhā iva vāri-rāšau | 

linanti san-mātratayā na vikriyam 

utpādayantyesa yatir vimuktah 114421 


That renunciant is indeed liberated in whom the sense objects directed by others are merged, 
producing no change, like rivers flowing into the ocean, because of his being established in the 


Truth. 


See MundUp 3.2.8, ‘Just as rivers, as they flow, merge in the ocean giving up their 
separate names and forms, so the knowing one, freed from separateness arising from 
name and form, attains the luminous supreme Self.’ 


visayah = sense objects; pareritā = by others indeed; nadī = channel; pravāhā = stream, 
river; linanti = merge, engulf, disappear; na vikriyam utpadayant-yesa = do not pro- 
duce any change; yatir = the renunciant; vimuktah = liberated, freed. 


vijriata-brahma-tattvasya yatha-pirvam na samsrtib | 
asti cen-na sa vijidta-brabma-bhàvo babir-mukbab 1443 


For one who has realized the Truth of the Absolute, there is no more worldly life as before. If 
such worldly life still persists, it means that such a one has not realized the Absolute but is still 
externally faced. 


So it is said (asti cet), ‘If worldly life persists, then one has not realized the Self’. This 
means that one still shuns what is painful and desires what is pleasurable, becomes 
excited and anxious, and is subject to all the myriad pulls of the universe of multiplicity. 


vijiiata-brahma-tattvasya = one who has realized the truth of the Absolute; pürvam = 
former, as before; na samsrtih = no worldly life; asti = it is, persists; bahir-mukhah = 
externally faced, facing outwards. 


prācīna-vāsanā-vegād asau samsaratiti cet | 
na sad-ekatva-vijianat mandi-bhavati vāsanā 44411 


If it is said that this person is again bound to worldly life by the momentum of past residual 
VIE, it is not so, for residual impressions become incffectual on realization of the one 
eality. E 


atyanta-kamukasyapi Saktib kunthati matari | 
tathaiva brakmaņi jūāte pūrņānande manisinab 144511 


Even the mind of one given to extreme lust is restrained before his mother. Likewise is the case 
for those immersed in the all-encompassing bliss of the Absolute. 


kama = lust; kunthati = weak-minded, stupid, dull; matari = before his mother; 
brahmani jriate purnanande = realization of the all-encompassing bliss of the Absolute; 
manisinah = the wise. 
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nididhyāsana-šīlasya bahya-pratyaya īkşyate | 
bravīti šrutir-etasya prarabdham phala-darsanat 446 


One who practices constant meditation is still said to have external awareness. The scripture! 
speaks of accumulated past actions and it can be confirmed from results actually seen. 


Nididhyāsana šīlasya means ‘one still given to the practice of contemplation for the 
removal of incorrect impressions.’ So long as one still has an external awareness, one 
will continue to exert to establish one’s mind in the Self. 

Prarabdha or accumulated past actions, the fruits of which are experienced now 
and cannot be erased, is that part of the accumulated effect of past deeds which has 
begun to take effect with the creation of the present physical body, and which is 
responsible for the continuance of the body even after release is attained. It is destroyed 
only when its force is spent. It cannot be averted, avoided, or changed, though either 
by knowledge or by grace, its impact can be minimized or rendered nil to the perceiver 
as the case may be. 


See V. 280, 289, 417, 447, 452, 454-55, 459-64, and 552 on prarabdha karma. 


nididhyāsana = constant meditation, one-pointed absorption; $ilasya = one who is given 
to, practices; bahya-pratyaya iksyate = is said to have external awareness; braviti 
$rutir-etasya = the scriptures speak of; prarabdhath = accumulated past actions; 
phala-darsanat = results seen. 


sukhadyanubbavo yāvat tavat prarabdham-isyate | 
phalodayah kriyā-pūrvo niskriyo na-hi kutracit 14471 


Accumulated past actions are said to persist as long as one experiences pleasure and so on. Every 
effect is preceded by a prior action, and nowhere is there an effect that happens without such. 


See V. 280, 289, 417, 446, 452, 454-55, 459-64, and 552 on prārabdha karma. 


sukhadi = pleasure and so on; anubhavo = experiences; phalodayah = every effect; 
kriya-pürvo = prior action; kutracit = nowhere. 


aharit brahmeti vijūānāt kalpa-koti-Satarjitam | 
saūcitarit vilayam yāti prabodhat svapna-karmavat 14481 


Through the realization, ‘I am the Absolute’, actions accumulated through hundreds of millions 
of cycles of eons are destroyed, even as actions performed in a dream disappear upon waking. 


Upon realization of the Self, all karmas, past, present, and yet to fructify, are destroyed, 
like last night's dreams to one now awake, like seeds that are burnt will never sprout 
again. : 

The ChanUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brahma). 
This is the great knowledge of Vedanta which boldly declares the identity of the 
individual and the Absolute; also ayam ātma brahma which occurs in the Māņdūkya 
Upanisad of the Atharva Veda; and aham brahmāsmi which occurs in the 
Brhadaranyaka Upanisad of the Yajur Veda. 


ECCE |9 
* See ChānUp 6.14.2, ‘I shall remain here only so long as I shall not be released” (tasya tavad 
€va ciram yavan na vimoksye). 
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See BrhUp 1.4.1, ‘This is V (aham ayam ity) and BrhUp 1.4.5, ‘I indeed.am this 
creation, for I produced all this’ (ahar väva srstir asmi, aharit hidam sarvam asrksiti), 


ahar brahmeti = I am the Absolute; kalpa-koti-satarjitam saficitarh = actions accu- 
mulated through hundreds of millions of cycles of eons; vilayarn = are destroyed; 
yati = attains; prabodhat = on waking; svapna = dream. 


yat-krtam svapna-velayam puryam và papam-ulbanam | 
suptotthitasya kirh tat syāt svargāya nargkāya và 1144911 


Will even the greatest beneficial or harmful actions performed during a dream lead to heaven or 
hell for onc who has awakened from the dream? 


Some may contend that there is activity even for the liberated, that is, a jtvanmukta 
may seem to be engaged in various activities. However, this contention is based on a 
mistaken view. Since ignorance, which is the cause of bondage, has been destroyed, 
the embodied state of the liberated one and the so-called activities in which he is 
supposed to be engaged from the standpoint of others, do not bind him anymore, 
Since the root cause of activity has been destroyed, the residual karmas which account 
for the continuance of his, body have already been rendered ineffective. What one sees 
is not action but a semblance of activity. 


svapna = dream; punyara = meritorious; pāpam = demeritorious, harmful, wicked; 
ulbanam = anything laid over in addition, superfluous, abundant; suptotthitasya = 
awakened from a dream; svargaya = heaven; narakaya = hell. 


svam-asangam uddsinam parijħñāya nabho yathà | 
na Slisyate yatib kincit kadācid bhavi-karmanabhib |4501 


Realizing oneself as unattached and indifferent as the sky, a renunciant is not in the least 
affected by actions yet to be performed. 


Even as clouds pass through the sky never leaving a trace so, too, the awakened one 
is unattached and indifferent to all types of action. 


asaūgam = single, one, alone, unattached; udasinam = indifferent; parijiiaya = 
perfectly experiencing; nabho = sky; na šlisyate = not affected, clinging, adhering to; 
yatih = renunciant. 


na nabho ghata-yogena sura-gandhena lipyate | 
tathatmopadhi-yogena tad-dharmair naiva lipyate |4511 


Though connected with a jar, space is not tainted by the odor of the liguor in it. Similarly, the 
Self is not tainted by the qualities of the limited adjuncts with which it is connected. 


See V. 136,289, 383, 386, and 566 on space. 


na nabho = space is not; ghata-yogena = connected with a jar; surā-gandhena = odor 
of liquor; lipyate = tainted, defiled, poluted; dharmair = qualities, attributes. 
jfianodayat purarabdham karma jfanan-na nasyati | 

adattvà svaphalam laksyam uddišyotsrsta-bāņavat |4521 
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Like an arrow shot towards its target, accumulated past actions begun before the dawn of 


knowledge and which have now begun to fructify, are not destroyed by that knowledge with- 
out yielding its fruits. 


Compare the arrow analogy in MundUp 2.2.4, *The bow is om, the arrow's the self, 
the target is the Absolute.’ 

See V. 72, 318, and 429-41 on liberated-while-living-in-a-body (jivanmukti). 

See V. 280, 289, 417, 446-47, 454-55, 459-64, and 552 on prarabdha karma. 


purdrabdham = goes before, shot towards; našyati = not destroyed; laksyam 
uddišyotsrsta = aimed at its target; bāņavat = arrow. 


vyāghra-buddhyā vinirmukto banab pašcāt-tu gomatau | 
na tisthati chinatty-eva laksyam vegena nirbharam |4531l 


The arrow which is released from the bow under an impression that the target is a tiger, does 
not halt upon the realization that it is a cow, but surely pierces its target with great speed. 


Any. action which has already started to produce its results before the rise of Self- 
realization will not become destroyed upon it, just as an arrow, released at a target in 
ignorance, will not cease in mid-flight. Similarly, a fan which has been switched off 
will continue to rotate until its centrifugal force comes to a halt. 


vyāghra = tiger; vinirmukto = freed towrds; banah = arrow; pašcāt = from behind; 
gomatau = a cow; na tisthati = not established, does not halt; laksyam = target, mark; 
vegena = great speed, force; nirbharam = deeply, soundly. 


prarabdham balavattaram khalu vidam bhogena tasya ksayab 
samyag-jnàna-bwtasanena vilayab prāk saūicitāgāminām | 
brahmātmaikyam-aveksya tan-mayatayd ye sarvadā samsthitab 
tesām tat tritayam nahi kvacidapi brabmaiva te nirgunam \l454ll 


Accumulated past actions which have now begun to fructify are very strong indeed. For the 
wise, they are destroyed only by enjoying them. Of the accumulated-past-actions-which-have- 
not-begun-to-fructify and of actions-yet-to-come, their destruction takes place in the fire of 
perfect knowledge. But none of these three affects those who realize their identity with the 
Absolute, and who are always established in it. They are verily the attributeless Absolute. 


Karma or actions, rites, deeds, is the accumulated effect of deeds in lives, past and 
present. Karma is divided into Saiicita-karma or the residue produced by acts per- 
formed either in this life or in a previous one, but which remain latent during this 
present life; Agami-karma or the result of acts performed during this present life 
which will mature in the’ normal course of events; and Prārabdha-karma or the 
residue of acts that are working themselves out during the present life. A 

See V. 280, 289, 417, 446-47, 452, 454—55, 459-64; and 552 on prarabdha karma. 


prarabdharn = accumulated-past-actions which have now begun to fructify; 
balavattaram = very strong; khalu = certainly, truly; vidám = the wise; eoe 

experiencing, enjoying; ksayah = destroyed; samyag-jnana = perfect knowledge; 
hutāšanena = fire; saūcitāgāminām = accumulated-past-actions-which-have-not- 
begun-to-fructify and actions-yet-to-come; brahmātmaikyam-aveksya = se 
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realizing the identify of the Self and the Absolute; tan-mayataya = being compacted, 
of the form of; sarvadā sarhsthitah = always established in; tritayam nahi = none of 


the three; nirgunam = attributeless. 


upadhi-tadatmya-vihina-kevala- 
brahmatmanaivatmani tisthato muneb | 
prarabdha-sadbhava-katha na yuktā 
svapnartha-saribandha-katheva jāgrataļ 14551 


For the sage who is established solely in himself as the Absolute, devoid of identification with 
limiting adjuncts, it is inappropriate to speak of the existence of accumulated-past-actions- 
which-have-begun-to-fructify even as a person who has awakened from a dream has no 
connection with objects seen in it. 


It is meaningless to speak to a sage of the accumulated past actions which have begun 
to fructify. A sage has no connection or identification with either the body or the 
mind. Thus, even if it appears to another that the sage does things and things happen 
to a sage, from the point of view of the sage, ‘nothing happens’. 

See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prārabdha 
karma. 


upadhi = limiting adjuncts; vihina = entirely abandoned, absent from; kevala = only, 
solely, along, perfectly; tisthato = established; muneh = sage; svapnartha = objects in 
a dream; na sambandhano connection; jagratah = awakened. 


na hi prabuddbab pratibhasa-dehe 
dehopayoginyapi ca prapaiice | 
karotyahamtam mamatam-idamtam 
kimtu svayam tisthati jāgareņa \\456ll 


The spiritual aspirant who has awakened from a dream does not have any sense of ‘I’, ‘mine’, 
and zu with regard to his dream body and objects seen in it, but remains quite awake as his 
own Self. ; 


na = not; hi = certainly; prabuddhah = he who has awakened; pratibhāsa-dehe = in 
the dream body; yogin = spiritual aspirant; ahamtam mamatām-idarhtāri = any sense 
of T, mine, this; svayarh = own self; tisthati = established in; jāgareņa = waking state. 


na tasya mithyartha-samarthaneccha 

na satigrahah taj-jagato'pi drstab | 
tatrānuvritir-yadi tan-mrsārthe 

na nidrayā mukta itisyate dhruvam 45711 


Such a one has no desire to affirm the false objects scen in the dream world hor do they act in 
regard to them. If such a one still clings to those false objects, it surely should be declared that 
they have not yet awakened from the dream. 


mithyārtha = false objects; na samarthanecchā = not acting in regard to them; 
saūgrahaļ = accepting, affirming; taj-jagat= dream world; drstah = seen; tatrānuvrttir 


= clings to; mrsarthe = false objects; na nidrayā mukta = not awakened from the 


dream 
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tadvat pare brabmani vartamanah 
sadātmanā tisthati nányad-iksate | 
smrtir-yatbà svapna-vilokitarthe 
tathā-vidah prāšana-mocanādau |4581! 


Similarly, one absorbed in the Absolute remains forever established in that Self and does not see 
anything else. Like a remembrance of objects seen in a dream, so are the reactions of the wise 


. regarding cating, expulsion, and so on. 


pare brahmani vartamanah = being forever absorbed in, abiding in the Absolute; 
sadātmanā tisthati = abiding in, remaining in the form of the Self; smrtir-yatha = like 
something remembered; svapna — dream; vidah — the wise; prāšana = eating; 
mocanādau = explusion, rejecting, and so on. 


karmaņā nirmito dehah prarabdham tasya kalpyatam | 
nānāder ātmano yuktari naivátmà karma-nirmitab |4591l 


The body is created out of an accumulation-of-past-actions which may be imagined. with 


reference to it. But such is not appropriate with reference to the beginningless Self, for the Self 
is never the outcome of an accumulation-of-past-actions. 


KaUp 1.2.18 declares, *The Self is unborn, permanent, eternal, ancient’. Gaudapada 
advanced the doctrine which he is best known for, *nothing is ever born' or the 
theory of non-origination (ajativada). BG 2.20 says, ‘The Self is neither born nor 
does it die’. 

See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha 
karma. 1 


nirmito = created, fashioned; dehah = body; prarabdham = accumulated-past-actions; 
kalpyatam = may be imagined; nanader = never. 


ajo nitya iti brite srutir-esa tuamoghavak | 
tadātmanā tisthato’sya kutah prarabdha-kalpand 46011 


The scriptures,' whose words are infallible, declare that This is unborn and eternal, How then, 
can there be an imagination of accumulated-past-actions-which-have-begun-to-fructify to one 
who remains as That, the Self? 


See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


ajo nitya = unborn and eternal; tvamoghavak = words are infallible; tadatmana 
tisthato’sya = of one who remains as the Self; kalpana = imagination. 


prārabdharh sidkyati tadā yada dekātmanā sthitip| * 
dekātma-bhāvo naivestab prārabdham tyajyatam-atab | 
šarīrasyāpi prarabdha-kalpand bhrantir-eva bi 14611 


CCC 1 = D - * 
* See KaUp 1.2.18, ‘The knowing Self is never born, eternal . ..” (na jāyate mriyate và vipašcin). 
BG 2.20, ‘The Self is neither born nor does it die’. 
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Accumulated-past-actions-which-have-begun-to-fructify are meaningful only so long as there is 
an identification with the body. But the sense of the body being the Self is not valid, hence the 
accumulated-past-actions-which-have-begun-to-fructify have to be rejected. Attributing accu- 
mulated past actions which have begun to fructify to the body is also a delusion. 


See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


prárabdhar = accumulated-past-actions-which-have-begun-to-fructify; siddhyati = 
meaningful, relevant; dehātmanā sthitih = identification with the body; tyajyatam- 
atah = hence, therefore rejected, renounced, given up; šarīra = to the body; kalpanā = 
imagining; bhrantir = delusion, false; hi = certainly. 


adbyastasya kutah sattvam asattvasya kuto janib | 
ajātasya kuto nāśah prárabdbam asatab kutah 4621 


How can something that is superimposed be said to be real, and how can that which is not real 
be said to have a birth? Where, then, is the destruction of the unborn? Where are the unreal 
accumulated-past-actions-which-have-begun-to-fructify? 


The famous BG verse 2.16, ‘Of the real there is no non-being and of. the non-real 
there is no being’ (nā'sato vidyate bhavo, nā'bhāvo vidyate satab) declares that that 
which exists, exists forever and that that which does not exist, never is. 

See V. 39, 181, 269, 271, 279-86, 307, 393, and 407 on superimposition. 

See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


adhyastasya = that is superimposed; kutah = how; sattvam = real; asattvasya = not 
real; janih = have a birth; ajatasya kuto nāšah = where in the destruction of the 


; unborn; asatah = unreal. 


jñānenājñāna-kāryasya samūlasya layo yadi | 

tistbatiyayam katham deha iti šankāvato jadān | 
samādhātuni bahya-drstya prarabdham vadati śrutih 14631 
na-tu dehadi-satyatva-bodhanaya vipaścitām | 

yatab sruter abbiprayab paramārthaikagocarah |4641 


In reply to the fools who asked how the body continucs to live if the effects of ignorance, along 
with their root, are destroyed by knowledge, the scripture speaks of accumulated-past-actions- 
which-have-begun-to-fructify from an empirical point of view. But not to teach the lcarned the 
reality of the body, and so on. The purport of the scripture relates only to the Absolute. 


The most famous example of this is the analogy of a fan blade which continues to 
spin until its centrifugal force is spent. 
See V. 280, 289, 417, 446-47, 452, 454-55, 459-64, and 552 on prarabdha karma. 


jūānena = by knowledge, by realization; ajūāna-kāryasya = whatever is the result of 
ignorance; samülasya = associated with its root, with ignorance; layo yadi = if there is 
cancelation; tisthatiyayarh katham deha = how does the body continue to live; jadan 
= fools; samadhatum = to reply; bāhya-drstyā = empirical viewpoint, external sight; 
srutih = scripture; dehadi = body and so on; satyatva = reality, truthfulness; bodhanāya 
na tu vipascitam = not to teach the learned; abhiprayah paramarthaika = relates to, 
approaches the Absolute; gocarah = purport, come within range. 
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pariptirnam anddyantam aprameyam avikriyam | 
ekam evādvayanit brahma neha nānāsti kincana |4651 


There is only the Absolute, one without a second,' complete, infinite, without beginning or end, 
inscrutable, changeless. There is not even an iota of duality here. 


See MandUp 7, *...without distinguishable marks (alaksanam), unthinkable 
(acintyam), non-dual (advaitam). 


paripürnam = devoid of spatial limitation, complete, full; anadyantam = infinite, with- 
out beginning or end; aprameyam = inscrutable, ineffable; avikriyam = changeless; 
ekam evādvayarh = one without a second; brahma = the Absolute; neha = not in the 
Absolute; nānāsti = does not exist; kificana = even a little. 


sad-ghanam cid-ghanarit nityam ānanda-ghanam akriyam | 
ekam-evadvayam brahma neha nānāsti kincana |4661 


There is only the Absolute, one without a second,” eternal, an embodiment of Existence, 
Consciousness, and Bliss, actionless. There is not even an iota of duality. here. 


See SvetUp 6.19, ‘actionless’ (niskriyari). 


sad-ghanam = of the form of Existence, compacted of Existence; cid-ghanam = of the 
form of Consciousness, compacted of Consciousness; nityam = eternal; ananda-ghanam 
= of the form of Bliss, compacted of Bliss; akriyam = actionless. 


pratyag-eka-rasatit pūrņam anantanı sarvato-mukham | 
ekam-eváadvayam brahma neha nānāsti kiñcana 467 


There is only the Absolute, one without a second, internal, homogeneous, complete, infinite, 
all-pervading.* There is not even an iota of duality here. 


pratyag = internal; eka-rasarn = homogeneous; one essence; pirnam = full, complete; 
anantarh = infinite; sarvato-mukham = all-pervading, facing everywhere. 


aheyam anupádeyam anādeyam anāšrayjam| — 
ekam-evadvayari brahma neha nānāsti kificana 14681 


There is only the Absolute, one without a second, which can neither be discarded nor accepted, 
which does not rest upon another nor has any support. There is not even an iota of duality 
here. 


aheyam = cannot be discarded; anupadeyam = cannot be taken up; anadeyam = does. 
not rest upon another; anāšrayam = has no support. 


nirgunam niskalari stiksmart nirvikalpam niranjanam 
ekam-evadvayam brahma neha nanasti kiticana 146911 


! See ChanUp 6.2.1 (ekam evadvitiyam); BrhUp 1.4.17; AitUp 1.1.1. 
See ChanUp 6.2.1 (ekam evādvītījam); BrhUp 1.4.17; AitUp 1.1.1. 
See KaUp 1.2.22 *. . . all-pervading (vibbum). 
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There is only the Absolute, one without a second, attributeless, partless, subtle, changeless, 
taintless. There is not even an iota of duality here. 


The non-dual Brahman is suggested by a series of ‘negations’ or *no's': ‘Not coarse, 
not fine, not short, not long...” (BrhUp 3.8.8), and again as, "Not to be heard, not to 
be felt’ (KaUp 1.3.15). As it is beyond all the relative categories of thought, it is easier 
spoken of by what it is not, than by what it is. Thus it is called indeterminate 
(nirguna) only to distinguish it from all attributes. Nirguņa means that it transcends 
the phenomenal realm. It is undefinable and unknowable, meaning that it is too great 
for words to describe and the finite mind to fathom. : 

Thus an absolutely pure, utterly differenceless Being is very difficult to conceive in 
one's imagination, that is, due to biological reasons, pictorial and practical. This Reality 
appears to thought as a bare nothing or a content-less blank. The Reality of the 
Advaitins is so similar to a seeming nothingness, a night in which all cows are black, 
that Sankara was called a crypto-Buddhist is disguise. However, Sankara foresaw this 
objection and possible misconception, for he said: ‘Brahman, free from space, attri- 
butes, motion, fruition, and difference, being in the highest sense and without second, 
seems to the slow of mind no more than non-being’ (ChanUpBh 8.1.1 and BSB 3.2.22). 


nirguņam = attributeless; formless; niskalam = partless; süksmarn = subtle; nirvikalparh 
= changeless; nirafijanam = without blemish, taintless, pure. 


aniritpya-svaritpari yan mano-vācām-agocaram | 
ekam-evádvayam brahma neha nānāsti kificana 4701 


There is only the Absolute, one without a second, formless, whose nature is inscrutable, beyond 
thought and word. There is not even an iota of duality here. 


Sankara’s concept of the attributeless Absolute (nirguna Brahman) indicates not so 
much the absence of any character as the impossibility of attributing any conceptual 
category to Reality. Sankara's Being is not a being among beings. The Being that is 
the substance cannot be categorized: ‘Yato vaco nivartante aprapya manasa saha’ -- 
‘whence words return along with the mind, not attaining it’. Sankara’s Being is 
merest Being or Pure Being. 


anirūpya = formless; svarūparh yan manovācām-agocaram = whose nature is inscrut- 
able, beyond thought and word. 


sat-samrddham svatas-siddham suddham buddham anīdršam | 
ekam-evadvayam brahma neha nānāsti kircana 147111 


There is only the Absolute, one without a second, the Reality, of the nature of infinite bliss, 
self-established, pure, knowledge, incomparable. There is not even an iota of duality here. 


sat = Existent, Real; samrddharn = of the nature of infinite bliss; svatassiddham = self- 
established; šuddhari = pure, taintless; buddham = of the nature of knowledge; 
anīdršam-not seen like this, incomparable. 


nirasta-rāgā nirapdsta-bhogah 

Santah sudāntā yatayo mahantah | 

vijūāya tattvam param-etad-ante 

praptah param nirvrtim-ātma-yogāt 1472) 
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The great spiritual aspirants who have abandoned all attachments and discarded all pleasures, 
perfectly restraining themselves and at peace, realize the supreme Truth, and, at the end, gain 
supreme bliss through their realization of the Self. 


nirasta-rāgā nirapāsta-bhogā = those who have abandoned all desires and pleasures; 
santah = peaceful; sudāntā = those whose external organs are restrained; yatayo = 
those given to effort; mahantah =-great spiritual aspirants; vijfiaya tattvarn param = 
realize the supreme truth; praptah = attained. 


bhavan-apidam para-tattvam-dtmanah 
svartipamydananda-ghanarit nicāyya| 

vidhitya moharit sva-manab-prakalpitam 
muktab krtārtho bhavatu prabuddhab 14731 


You too, realize this supreme Truth of the nature of the Self, which is an embodiment of bliss, 
and destroy delusion which is a product of your mind’s imagination, awaken, be freed, and 
fulfill the goal of your life. 


The supreme goal of life is declared to be the realization of the Self, e.g., see ‘The 
knower of the Absolute attains the highest’ (brabmaividapnoti param). 


bhavan-apidarh = you too; para-tattvam-ātmanah = supreme truth of the Self; 
svarūpamyānanda-ghanari = whose nature is of compacted bliss; nicāyya = realizing; 
vidhūya = destroy; moharh = delusion; sva-manah-prakalpitam = imaginations of 
one’s own mind; muktah = freed, liberated; krtartho bhavatu = fulfill the goal of life, 
attain life’s purpose; prabuddhah = awakened. 


samādhinā sadhu vinišcalātmanā 
pasyátma-tattvari sphuta-bodha-caksusa | 
nissanisayam samyag-aveksitas cet 

$rutab padartho na punar-vikalpyate 14741 


Through one-pointed absorption in which the mind has been perfectly stilled, realize the Truth 
of the Self with the clear eye of knowledge. If it is directly experienced, the meaning of the 
words of the scripture will never cause any doubt again. 


See V. 342, 343, 354, 355, 358, 361, 363-67, 376, and 408-411 on samadhi. 
See ChanUp 7.1.3, ‘But, venerable sir, I am only like one knowing the words and 
not a knower of the Self. See V. 62, 64—65, and 399 on mere words. 


samādhinā sādhu viniscalatmana = by one-pointed absorption in That by which the 
individual is perfectly still; :pašyātma-tattvar = realize the truth of the Self; sphuta- 
bodha-caksusā = by clear perception, by the clear eye of wisdom; nissarnšayar = 
free from all doubt; érutah padārtho = meaning of the words of the scriptures; na 
punar-vikalpyate = does not doubt again. 


svasyavidya-bandha-sambandha-moksat 
Satya-jndnananda-rapatma-labdhau | 
Sdstram yuktir desikoktib pramanam 
cāntas-siddhā svānubhūtik pramanam 14751 
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Regarding realization of the Self, which is of the form of Existence, Knowledge, Bliss, attaining 
freedom from one’s connection with the bondage of ignorance, the proofs are the scriptures, 
reasoning, and the words of the Master. Another proof is one’s own experience accomplished 
by internal realization. 


This is very subtle. According to Advaita, as long as the seeker regards himself as a 
separate individual and the Master as also separate, no matter what one does, it will 
not help liberation and in fact, will only tighten one’s bonds. The ‘seeker’ will only go 
round and round like a dog chasing his own tail. One is not a ‘seeker’ and the ‘Master’ 
is not someone separate who ‘knows’. And yet, the Master does help. His help is 
negative in that he negates his own individual presence and lives as ‘no one’. The 
Master always supplies what is necessary, he does the needful without doing it himself. 


svasya = of oneself; avidya-bandha-sambandha-moksat = freedom from any con- 
nection with the bonds of ignorance; satya-jītānānanda-rūpātma = the Self in the 
form of Existence, Knowledge, Bliss; šāstrarh = scriptures; yuktir = reasoning, logic; 
dešikokti = words of the Master; pramanam = proofs, means of valid knowledge; 
cantas-siddha = accomplished by internal realization; svanubhütih = one’s own experi- 
ence; pramanam = proof. 


bandho moksaš ca trptiš ca cintarogya-ksudadayab | 
svenaiva vedyā-yaj-jītānarii paresām-ānumānikam |1476 


Bondage, liberation, contentment, anxicty, health, hunger, and so on, are to be known only by 
oneself. Knowledge of these by others is indirect, inferential. 


There is nothing, absolutely nothing, that the Master or anyone else can do for you 
as an individual in regard to the liberation you are seeking. Just as a person must eat 
to appease their own hunger, so too, one must realize the Self oneself. 


bandho = bondage; moksaš = liberation; ca = and; trpti$ = contentment; cinta = 
anxiety; ārogya = health; ksut = hunger; adayah = and so on; svenaiva vedya = to be 
known only by oneself; yaj-jiànam = because knowledge; paresam = by others; 
anumanikam = is indirect, inferential. 


tata-sthita bodhayanti guravab šrutayo yatha | 
prajniayaiva tared vidvān īsvarānugrhītayā 14771 


Masters, like the scriptures, teach while remaining on the shore. The learned must cross by 
their own wisdom backed by the grace of God. 


The Master will never be seen in his true nature as long as the seeker observes and 
treats him as just another individual. The Master seemingly has a body but does not 
identify with it. The Master is without name and form and yet appears to have such. 
The sun has never seen darkness and yet is called the enemy of darkness. Note the 
scriptural saying, ‘Words return along with the mind, not attaining It’ (yato vāco 
nivartante, aprapya manasa saba — TaittUp 2.4.1). 

See V. 3, 29, 42, 50, 138, 149, 489, 518, and 519 for references to grace. 


L See TaittUp 2.1.1, +..know the Absolute as Existence, Knowledge, Infinitude’ 
(brabmavid . . . satyam jūānam anantam brahma). 
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tatasthità bodhayanti = teach while remaining on the shore; guravah = Masters: 
$rutayo = scriptures; prajfiayaiva tared = must cross by their own wisdom; vidvia = 
the learned; isvaranugrhitaya = supported by God’s grace. 


svāņubhūtyā svayari jitātvā svamatmanam-akhanditam | 
samsiddhah susukham tisthen-nirvikalpatmanatmani 4781 


Realizing oneself to be the indivisible Self by one's own experience, let one be established 
blissfully in the Self; beyond all conceptualization. 


svānubhūtyā = by one's own experience; jñātvā = realizing; sva-matmanam = oneself; 
akhanditam = unlimited; samsiddhah = perfectly accomplished; susukham = 
blissfully; tisthen-nirvikalpātmanātmani = established in the Self beyond all 
conceptualization. 


vedānta-siddhānta-niruktir-esā 

brabmaiva jivab sakalam jagat ca | 
akbanda-ritpa-sthitir-eva moksah 
brabmádvitiyam šrutayah pramāņam |4791l 


The final established view of Vedanta is that the individual and the entire universe are nothing 
but the Absolute. Liberation abides solely in the form of the indivisible. Scripture is the valid 
means of knowledge that the Absolute is one without a second. 


The established conclusion (siddhānta) of Vedanta is ‘You are That’ here and now. 
The first verse of the Vivekacūdāmaņi stated, ‘The Divine Master is the goal of all 
Vedāntic truths’ and the individual is not different therefrom. 

Not only does Sankara say that an individual must be qualified (adhikari) to 
pursue the path of knowledge, but also that the Absolute can be known only through 
religious statements (šabda pramāņa). The distinctive cause of a valid cognition is a 
pramāņa (valid means of knowledge). A valid cognition is defined as one whose 
content remains unsublated. Perception and all the other pramanas, except words-as- 
knowledge, produce cognitions which ultimately suffer sublation. (Provisionally, at 
the empirical level they are accepted as valid but ultimately, at the Absolute level, 
they do suffer sublation.) Brahman, which is the content of the cognition produced 
by religious discourse, always remains unsublated. Because Brahman is eternal, there 
is no possibility of its sublation at some later time. Thus, the cognition which religious 
discourse gives rise to is valid. 


vedanta-siddhanta = the final, established view of Vedanta; niruktir = definitive, con- 
clusive assertion; brahmaiva jivah = the individual and the Absolute are one only; 
sakalam jagat = the entire world, universe; akhanda-ripa = form of the indivisible; 
sthitir-eva = abides only, solely; moksah = liberation; brahmad-vitiyam = the Absolute 
is one without a second; rutayah pramanam = scripture is the valid means of know- 
ledge, the authority. 


iti guru-vacanát Sruti-pramanat 
Param-avagamya sa-tattvam-ātma-yuktyā | 
Prasamita-karanah samāhitātmā 
kvacid-acalākrtir ātma-nisthito'bhūt 148011 
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Thus, having understood the supreme Truth on the authority of the scriptures, the instructions 
of the Master, and by one's own reasoning, with the sensc organs perfectly controlled and the 
mind concentrated, the disciple became immovable in a loncly place, established in the Self. 


iti = thus; guru-vacanāt = instructions of the Master; šruti-pramāņāt = authority 
of the scriptures; param-satattvam = supreme truth; avagamya = on understanding, 
having understood; ātma-yuktyā = one’s reasoning; prasamita-karanah = One whose 
sense organs are perfectly controlled; samahitatma = a concentrated mind; kvacit = in 
a lonely place; acalākrtir = immovable; ātma-nisthito = established in the Self; abhūt 


= became. 


kimcit-kalam samadhaya pare brabmani manasam | 
vyutthāya paramānandād idan: vacanam abravīt 1481 1l 


Establishing his mind for some time in the supreme Absolute, he rose and out of an abundance 
of bliss, spoke as follows. 


kirncit-kalarn = for some time; samādhāya = establishing, composing; pare brahmani 
= supreme Absolute; mānasam = mind; vyutthaya = rising upwards; paramānandād = 
out of an abundance of bliss; vacanam = spoke. 


buddhir vinastā galitā pravrttib 
brahmātmanor ekatayādhigatyā | 

idari na jane'pyanidam na jane 

kirī và kiyad-vā sukbam-asya param 1482. 


My mind has utterly vanished and all of its modifications have perished by a realization of the 
oneness of the Absolute and the Self. I know neither this nor not-this. I do not know what the 
nature or the extent of the boundless bliss is. 


When the mind has vanished and one rests in That, That remains as the great mystery. 
It will always remain a mystery. It is so very secret that no one has ever been able to 
tell what it is. It is so secret that two cannot walk abreast there. Not even one. Not 
the body, the mind, the senses, the intellect. . 


buddhir = mind, intellect; vinasta = destroyed, utterly lost; galitā = perished; pravrttih 
= modifications; brahmāt-manor ekatayādhi-gatyā = by direct realization of the ident- 
ity of the Absolute and the Self; idarh na jane’pyanidam na jānc = I know neither this 
nor not-this; kirn và kiyadvā = I know not the nature of the extent; sukham-param =. 
boundless bliss. 


vācā vaktum ašakyam-eva manasā manturi na và šakyate 
svānandāmrta-pūra-pūrita-parabrapmāmbudber vaibbavam | 
ambho-rasi-visirna-varsika-sila-bhavam bhajan me manah 
yasyamsamsa-lave vilinam-adhund’nandatmana nirvrtam 483 1l 


The majesty of the ocean of the supreme Absolute, full of the ambrosia of the bliss of the Self, 
cannot be adequately expressed in words nor conceived by the mind. My mind has melted like 
a hailstone becoming merged in an infinitesimal fraction of the occan, is now satisfied by the 
enjoyment of that bliss. 
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MandUp 7 says, ‘The Self is unseen (adrstam), incapable of being spoken. of 
(avyavahāryam), ungraspable (agrahyam), without any distinctive marks (alaksanam), 
unthinkable (acintyam), unnameable (avyapadesyam)? ` pi 


vaca vaktum ašakyam-eva manasa mantum na vā Sakyate = cannot be adequately 
expressed in words or conceived by the mind; svanandamrta’= ambrosia of the bliss 
of the Self; püra = flooding, filling; pürita = filled completely, full; parabrahmambudher 
= ocean of the supreme Absolute; vaibhavam = majesty, glory; ambho = water, ocean; 
rasi = mass, heap, greatly; visirna = to be distinguished; varsika-gila = hailstone; 
bhajan = sharing, participating in; me = my; manah = mind; amsaméa = part of a 
part, fragment; lave = infinitesimal, a moment; vilinam = merged in, absorbed in; 
adhunā = now, at this time; ānandātmanā = bliss of the Self; nirvrtam = withdrawn. 


kva gatarit kena và nītart kutra linam-idarà jagat | 
adhunaiva mayā drstam nāsti kivi mahad-adbhutam 1148411 


Where has this universe gone? By whom has it been removed? Where has it merged? It was seen 
by me just now. Has it ceased to be? What a great wonder! 


Compare KenaUp 1, ‘By whom willed and directed does the mind light on its objects?’ 
(kenesitam patati presitam manab). 


kva = where; gatar = gone; kena = by whom; nitam = carried off, removed; linam = 
merged; idarh jagat = this universe; adhunaiva = just now; drstam = seen; nasti = it is 
not; kirī mahadadbhutam = what a great wonder. 


kir beyam kint-upddeyarh kim-anyat kim vilaksanam | 
akkaņdānanda-pīyūsa-pūrņe brabma-mabárnave 148511 


In the great ocean of the Absolute filled with the nectar of unbroken bliss, what is to be rejected 
and what accepted; what is different and what is other? 


When one is the boundless Self, there is nothing to accept, nothing to reject; nothing 
to hold on to, nothing to let go of; nothing to grasp; nothing to renounce; nothing to 
embrace, nothing to relinquish. 


heyarh = rejected, thrown down; upadeyam = taken up, accepted; anyat = other, 
another; vilaksanam = other than, different from; akhandananda-pryüga-pürne - filled 
with the nectar of unbroken bliss; brahma-maharnave = in the great ocean of the 


- Absolute. 


na kiūcid atra pašyāmi na šrņomi na vedmyahar | 
svātmanaiva sadānanda-rūpeņāsmi vilaksanab 48611 


I neither see nor hear nor know anything here. I simply abide, distinct, in the form of my own 
Self, eternally blissful. 


See KaivUp 21, ‘I am without hands and feet, I see without eyes, I hear without ears’. 


na pašyāmi = I neither see; na Ssrnomi = nor hear; na vedmyaham = nor know 
anything. 
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namo namaste gurave mabátmane 
vimukta-sarigdya sad-uttamaya | 
nityādvayānanda-rasa-svarūpiņe 

bhitmne sadapara-dayambu-dhamne |4871 


Salutations again and again, O Master, Great One, who is free from all attachment, the best of 
the best among the knowers of the Truth, an embodiment of the essence of eternal, non-dual 
bliss, infinite, and an eternal boundless ocean of compassion. 


See ‘Sri Guru Paduka Paiicakām” — Salutations again and again to the auspicious Guru's 
sandals (namo namah šrīgurupādukābbyab) There is an oft-quoted verse, ‘In thought 
one should cultivate non-duality; not in action anywhere. Advaita is (permitted) in 
the three worlds, but not in respect of the Guru.’ Even after Self-realization, the Guru 
has a special place in the respect and behavior of the disciple. 


namo namaste = salutations again and again; gurave = O Master; mahatmane = 
Great One; vimukta-sangaya = free from attachment; sad-uttamaya = the best of the 
best among knowers of the truth; nityadvayananda = eternal, non-dual bliss; rasa- 
svarüpine = embodiment of the essence of; bhümne = infinite; sadapara-dayambu- 
dhamne = eternal boundless ocean of compassion. 


yat-katāksa-šaši-saāndra-candrikā- 
pāta-dhūta-bhava-tāpaja-šramab | 
prāptavān-aham akhaņda-vaibhava 

ānandam ātma-padam aksayam ksaņāt |4881 


By whose gracious glance, like a shower of the cool moon's concentrated moonbeams, the 
afflictions of the heat of worldly life have been removed, and, in a moment I have acquired the 
unbroken state of the Self which is of eternal bliss. 4 


See verse 40 on the cool moon's rays. 

kataksa = glance; $a$i = moon; saandra = solid, full, concentrated; candrika = 
moonbeams; pata = unobsructed flow; dhüta = banished, removed; bhava-tapaja- 
šramaļ = afflictions of the heat of worldly life; prāptavān-aham = I have acquired; 
akhanda-vaibhava ātma-padam = the unbroken state of the Self; aksayarn = eternal, 
undecaying; ksanat = instantly, in a moment. 


dhanyo'bari krtakrtyo-abam vimukto’ham bhava-grahat | 
nityānanda-svarūpo'han pūrņo'hari tvad-anugrahat |4891 


Blessed am L I have attained the consummation of life. I have been liberated from the clutches 
of worldly life. I am the essence of eternal bliss. I am complete, all through your grace. 


Remember the lineage (gurwparampara):sloka? It should be recited in remembrance 
every day. These individuals are the transmittors of the brahma-vidya tradition. One 
after another they pass down the liberating knowledge. Thereby the lineage should be 
remembered with respect, reverence, and gratitude. 

Even when one intellectually understands that one is the Self, the senses lead one 
astray. One needs some instrument, some device whereby.one can overcome the pulls 
the tyranny of the senses. That instrument is the Guru. TaittUp says, ‘The teacher is 


"f Se e- 
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the first letter; the student is the last letter; knowledge is the meeting place; instruc- 
tion is the link.’ : 


See V. 3, 29, 42, 50, 138, 149, 477, 518, and 519 for references to grace. 


dhanyo'har = I am blessed; krtakrtyo-aharh = I have attained what needed to be 
attained; vimukto'harh = I am liberated; bhavagrahat = from the grasp of worldly life; 
parno’ham = I am complete, full; anugraha = grace. 


asatigo’ham anango'bam alingo'bam abbangurab | 
prasánto'bam ananto'ham amalo'bam cirantanab 14901 


I am unattached. I am not the body. I am not the subtle body. I am unchangeable. I am 
peaceful. I am infinite. I am taintless and eternal and free from weariness. 


Sce MandUp 7, *. . . neither inside nor outside nor both; unseen (adrstam), ungrasp- 
able (agrabyam), without distinguishable marks (alaksanam), unthinkable (acintyam), 
unnameable (avyapadešyam), peaceful (šāntam), non-dual (advaitam). 


asaūgo”ham = I am unattached; anango’ham = I am not the body; alingo’ham = I am 
not the subtle body; abhangurah = unchangeable, invariable, not fragile; prašānto'ham 
= I am peaceful, silence; ananto'ham = I am infinite; amalo'ham cirantanah = I am 
taintless, eternal, and free from weariness. 


akartaham abhotkaham avikāro'ham akriyab | 
Suddha-bodha-svariipo'ham: kevalo’ham sadā-šivah 149111 


I am not the doer. J am not the enjoyer. I am changeless and actionless. I am the essence of pure 
knowledge. I am perfect and ever-auspicious.' 


Sec SvetUp 6.19, ‘actionless’ (niskriyarit). 


akartaham = I am not the doer; abhotkaham = I am not the enjoyer; avikaro'ham 
akriyah = I am changeless and actionless; šuddha-bodha-svarūpo'harh =I am the es- 
sence of pure knowledge; kevalo’ham sadāšivah = I am perfect and ever-auspicious. 


dragtub šrotur vaktuh kartur bboktur vibbinna evabam| 
nitya-nirantara-niskriya-nissimasanga-pirna-bodhatma (49211 


I am indeed other than the seer, the hearer, the speaker, the doer, and the enjoyer. I am of the 
nature of what is permanent, without any break; actionless, boundless, complete, knowledge. 


drastuh = seer; šrotur = hearer; vaktuh = speaker; kartur = doer; bhoktur = enjoyer; 
vibhinna = other than; evāham =I am indeed; nitya = eternal, permanent; nirantara = 
without break; niskriya = actionless; nissīmāsaūga = boundless; pürna-bodha = com- 
plete knowledge. 


naham-idarn nāham-ado'py-ubhayor avabhdsakam param suddham | 
bahyabhyantarasiinyam purgari brabmadvitiyam-evaham 49311 


| See MandUp 7, *... auspicious’ (sivam). 
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I am not this, 1 am not that, but the first, the illuminer of both, the supreme, the pure. I am 
indeed the Absolute, one without a second, devoid of anything external or internal, complete. 


BrhUp 2.3.6 says, ‘Now therefore the description (of Brahman): “Not this, not this". 
Because there is no other and more appropriate description than this “not this” 
Sankara, commenting on this passage, says that the Absolute can never be properly 
denoted by any words — including the word ‘Absolute’ (Atman). Thus the only 
appropriate way to indicare Brahman is to say, ‘not this, not this’. Though no posit- 
ive description of the Absolute is possible, Sankara claims that a negative character- 
ization may be comprehensible. Its import is not so much to say that there are no 
characteristics applicable to the Absolute, as to indicate the impossibility of attributing 
any conceptualization to it. Thus it becomes a linguistic device to avoid categorical 
mistakes. It is a methodological language symbol which draws attention to the inef- 
fability of the Absolute. Thus ‘not this, not this’ has been called a way of expounding 
the Truth. Religious discourse is a conceptualization of the Reality which is destroyed 
as soon as it is conceptualized in thought. Yet conceptualization is necessary and 
cannot be avoided if self-knowledge is to arise. Thus one must use the concept in such 
a way as to recognize this paradoxical situation. 


nāham-idari = I am not this; nāham adi = I am not that; ubhayor avabhāsakar = the 
illuminer of both; parari = the supreme; šuddham = the pure; bāhyābhyantara-šūnyarn 


= devoid of anything external or internal; pūrņarh = complete, full; brahmadvitiyam- 


evāham = I am indeed the Absolute, one without a second. 
nirupamam anádi-tattvam tvam abam idam ada iti kalpanā-dūram | Y 
nityanandaika-rasami satyam brahmadvitiyam-evaham |4941 


I am indeed the Absolute, one without a second, incomparable, beginningless Truth, beyond all 
imagined distinctions such as ‘you’, ‘I’, ‘this’, ‘that’, of the essence of cternal bliss, the real. 


See MāņdUp 2.7, ‘This Self is the Absolute’ (ayam ātmā: brahma); BrhUp 1.4.10, 
‘I am the Absolute’ (aham brabmasmi). 


nirupamam = incomparable; anādi-tattva = beginningless truth; tvam = you; 
aham = T5 idam = this; ada = that; kalpanā-dūram = beyond imagined distinctions, 
imaginations. 


nardyano'ham narakántako' bari 
purantako'bam puruso'bam-isab | 
akhaņda-bodho'hamašesa-sāksī 
nirisvaro'bari nirabari ca nirmamab 1149511 


I am Narayana. Iam the slayer of Naraka. I am the slayer of Tripurāsura. I am the supreme 
Person, the Lord. 1 am knowledge absolute, witness of all. I am not subject to another ruler. 
I am without a sense of ‘I’ or ‘mine’. 


Narayana is one name for Visnu, the all-pervading One. He slayed the demon Naraka. 
As Lord Siva, he slayed the demon Tripurāsura. 

See KaivUp 1.18 on the witness. 

See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384 
506, 507, and 552. for references to witness (saksi). 
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nārāyaņo'harh = l am Nārāyaņa; narakāntako'harh = I am the slayer of Naraka; 
purāntako'harh = I am the slayer of Tripurasura; puruso’ham-isah = I am the supreme 
person, the Lord; akhaņda-bodha = knowledge absolute; ahamašesa-sāksī = I am the 


witness of all; nirīšvaro'hari = I am not subject to another ruler; nirahar ca nirmamah 
=] am without a sense of ‘I’ or mine. i 


sarvesu bhūtesvaham-eva sanisthitah 
jūātrātmanāntar-babir-āšrayah san | 
bhoktā ca bhogyant svayam-eva sarvam 
tadyat-prtbag-drstam idaiitayá pura 149611 


I alone abide in all beings, in the form of the knower, as their internal and external support. 
1, myself, am the enjoyer and.I, myself, am all that is enjoyed; whatcver I looked upon as 
distinctly ‘this’ previously is nothing but me. 


See BG 2.30, ‘This, the indweller in all bodies, is indestructible’. 


sarvesu bhūtesvaham-eva samsthitah = I alone abide in all beings; jūātrātman= in the 
form of the knower; antarbahir-aérayah = internal and external support; bhoktā ca 
bhogyarh = enjoyer and enjoyed; tadyat-prthagdrstam idarhtayā pura = of whatever is 
seen in front distinctly as ‘this’ earlier. 


mayy-akhauda-sukhambhodhau bahudha visva-vicayab | 
utpadyante viliyante māyā-māruta-vibhramāt 4971 


By the flurry of the winds of mdyd, the various waves of the universe arise and are merged in 
me, the infinite ocean of bliss. 


See V. 67, 110-12, 125, 245, 406, and 574 on maya. 
See V. 442 and 483 on waves merging in the ocean. 


mayyakhanda-sukhambhodhau = in me, the infinite ocean of bliss; bahudha = great 
multitude; vi$va-vicayah = waves of the universe; utpadyante = arise; viliyante = 
merge; māyā-māruta = winds of illusion; vibhramat = whirling about, agitated, 
flurry. 


sthūlādi-bhāvā mayi kalpita bhramat 
āropitānusphuraņena lokaib | 

kale yatha kalpaka-vatsarayana 
rtvādayo niskala-nirvikalpe 4981l 


Such ideas as gross, and so on, are erroncously imagined in me by people through the mani- 
festation of things superimposed (or of what is superimposed on me by delusion), just as in 
time, which is indivisible and partless, distinctions are made of cons, years, half-years, seasons, 
and so on. 


See V. 39, 181, 269, 271, 279-86, 307, 393, 407, and 462 on superimposition. 
sthūlādi = gross and so on; kalpitā bhramāt = erroneously imagined; aropitanu- 


sphuranena = manifestation superimposed; kale = time; kalpaka = eons; vatsarayana 
= years and half years; rtvadi = seasons and so on. 
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āropitari nāšraya-dūsakarh bhavet 
kad-āpi müdbair mati-dosa-disitaih | 
nārdrīkarotyūsara-bhūmi-bhāgam 
marīcikā-vāri-makā-pravākab |4991 


That which is superimposed by fools affected by defects of the mind cannot affect the sub- 
stratum, A great flood of water seen in a mirage does not wet the desert sand. 


áropitari = that which is superimposed; nāšraya-dūsakarh bhavet = cannot affect the 
substratum; müdhair = by fools; mati-dosa-diisitaih = affected by defects of the mind; 
nardrikarot-yügara-bhümi — does not wet the desert sand; bhagarn = part; maricika = 
mirage; maha-pravahah = great flood of water. 


ākāšavat kalpa-vidūrago'kam 
ādityavad bhāsya-vilaksaņo'ham | 
ahāryavat nitya-vinišcalo'ham 
ambhodhivat para-vivarjito’ham 150011 


Like space, I am beyond all temporal limitations. Like the sun, I am different from things illumin- 
ated. Like the mountain, I am permanent and unmoving. Like the ocean, I am without a shore. 


ākāšavat = like space; kalpa-vidūraga = beyond, unlimited by time; ādityavad = like 
the sun; bhásya-vilaksano'ham = I am other than the illumined; aharyavat = like the 
mountain; nitya-viniscalo'ham = I am permanent, eternal, and unmoving; ambhodhivat 
= like the ocean; pāra-vivarjito'ham = I am free from, without a shore, limitless, 
boundary, the end or limit of anything, the utmost reach. 


na me dehena sambandho megheneva vibayasab | 
atah kuto me tad-dharmā jàgrat-svapna-susuptayab 1501 Il 


I am not connected with the body, as the sky with clouds. How then will its qualities like 
waking, dreaming, and deep sleep affect me? 


na me dehena sambandho =] am not connected with the body; megheneva vihayasah 
=as the sky with clouds; dharma = qualities; jagrat-svapna-susupti = waking, dreaming, 
deep sleep. 


upadbir-ayati sa eva gacchati 

sa eva karmāņi karoti bhunkte| 

sa eva jivan mriyate sadaham 
kulādrivan nišcala eva samsthitah 50211 


It is the limiting adjuncts alone which come, and they alone go; that performs actions and 
enjoys; that alone lives and dies. Like the Kulādri Mountains, I stand ever unmoving.' 


upādhir = limiting adjuncts; āyāti = coming; gacchati = going; eva = only; karmāņi 
karoti xl performing actions; bhuakte = enjoying; jivan mriya = lives and dies; 
kulādrivan = like the Kulādri Mountains; sadaham nišcala eva sarnsthitah = 1 stand 
ever unmoving. 


1 See I$3Up 4; The Self is One, although not moving. It is swifter than the mind; the gods 
cannot catch it, as it speeds on in front. Standing, it outpaces others who run.” 
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na me pravritir na ca me nivrttib 
sadaika-rūpasya niramšakasya | 

ekātmako yo nibido nirantaro 

vyomeva pūrņa sa katharit nu cestate 150311 


For me, ever of the same form, without parts, there is neither activity nor withdrawal. How can 
that which is one, complete, compacted, and without parts, ever act? 


See SvetUp 6.19, ‘without parts, without activity’ (niskalam niskriyam); also 6.12. 


na pravrttir = neither activity; na nivrttih = nor withdrawal; sadaika-rüpasya = ever 
of the same form; niramšakasya = partless; ekatmako = that which is one; nibido = 
compacted; nirantaro = without parts; vyomeva = ever act, move; pürnah = complete, 
full; cestate = move, struggle, act, strive. 


punyani pāpāni nirindriyasya 

nišcetaso nirvikrter nirakrteb | 

kuto mamakhanda-sukhanubhiteh 

brūte hy-ananvāgatam ityapi $rutib 15041 


How can there be merits and demerits' for me who am without sense organs, without mind, 
without change, and without form; who experiences infinite bliss? The scripture also declares 
this in the passage, ‘not touched’. 


puņyāni = merits, auspiciousness; pāpāni = demerits, inauspiciousness, wickedness; 
nirindriyasya = without sense organs; nišcetaso = without mind; nirvikrter = without 
change; nirakrteh = without form; mamakhanda-sukhanubhiteh = for me who experi- 
ences infinite bliss; brite hy-ananvagatamthe ityapi Srutih = the scripture declares this 
in the ‘untouched, unconnected’ passage. 


chāyayā sprstam usnan và sitam và susthu dusthu val 
na spršatyeva yat-kiūcit purusam tad-vilaksanam (5051 


If heat or cold, good or bad touches the shadow of a person, it docs not affect in the least the 
person who is distinct from the shadow. 


The original is least affected by its reflection. The body is least affected by its shadow. 
See V. 165, 414, 431, and 505 on shadow. s 
See BG 2.23, “Weapons do not hurt the Self, fire does not burn it, water does not 


wet it, wind does not dry it.’ 


chāyayā = shadow; sprstam = touches; usnan và Sitam = heat or cold; susthu va 
dusthu = good or bad; purugarn = person; tadvilaksanam = distinct from, other than 
that. 


na saksinam saksya-dharmab samsprsanti vilaksanan | 
avikáram udāsīnam grha-dharmah pradipavat | 
dehendriya-manodharmāb naivātmanam sprsantyaho ll5061l 


1 See BrhUp 4.3.22, ‘Untouched by merits and demerits, for he is then beyond all the afflic- 
tions of the heart.” ; 
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The qualities of things observed do not affect the witness who is other than them; the qualities 
of the body, the sense organs, and the mind do not affect the Self even as the qualities of thc 
objects in a house do not affect the lamp which illuminates them. 


See BG 2.23, "This Self cannot be cut, cannot be burnt, cannot be wet, cannot be 
dried. It is eternal, all-pervading, stable, immovable, and everlasting.’ 

See KaivUp 1.18 on the witness. 7 

See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 
495, 507, and 552 for references to witness (sāksī). 


na = not; saksinam = witness; dharmah = qualities; samspršanti = touch, affect; 
vilaksanam = other than, distinct from; avikaram = does not change; udasinam = 
indifferent, free from; grha = house; dehendriya = body and sense organs; mano = 
mind. 


raver yatha karmani saksi-bhavo 
vabner yathā va’yasi-dabakatvam | 
rajjor yatha’ropita-vastu-satigah 
tathaiva kūtastha-cid-āttnano me |5071 


As the sun is merely a witness of action, as the fire makes for the burning quality of iron, as the 
rope is associated with the object superimposed upon it, so too is what pertains to mc who am 
the immutable consciousness. 


See KaivUp 1.18 on witness. 

See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 
495, 506, and 552 for references to witness (saksi). 

See V. 135, 193, and 350 on fire in iron. 


raver = sun; saksi = witness; vahner = fire; ayasi = iron; dahakatvam = burning 
quality; rajjor = rope; aropita = superimposed; sangah = associated with; tathaiva = 
likewise, so too; kütastha-cid = immutable consciousness. 


kartāpi và karayitapi nabam 

bhoktapi va bhojayitapi naham | 
drastāpi và daršayitāpi nakari 

so'karit svayant-jyotir-anidrg-atma 508 ll 


I am neither the doer nor onc who makes others act. I am neither the enjoyer nor one who 


makes others enjoy. I am neither the seer nor one who makes others see. I am the self-effulgent, 
indescribable Self. 


See BG 4.13, ‘Know me to be actionless and changeless (akartāram avyayam)'. Also 
see SvetUp. 6.19, "actionless” (niskriyam). 

See US 1.11.11, ‘Just as it is seen that a sword (shines) when it is drawn from its 
sheath, so the Knower, separated in the dreaming state from cause and effect, is seen 
to be self-effulgent’; MundUp. 2.2.10-11. Also see V. 100, 153, 191, 213, 221, 240, 
and 536 on self-luminous. 
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zl am neither the Seer; và daršayitāpi = nor one who makes others see; so’ham 
svayarn-jyotir-anidrg-atma = I am the self-effulgent, indescribable Self. 


calatyupādhau pratibimba-laulyam 
aupadhikam mūdha-dhiyo nayanti | 
sva-bimba-bbütari ravivad vinis-kriyam 
kartāsmi bhoktāsmi bato'smi heti 5091 


When the limiting adjunct moves, the movement of its reflection is ascribed by fools to the 
original, like the sun which is unmoving. Likewise, one thinks ‘I am the doer’, ‘I am the 
enjoyer’, ‘I am lost’, alas! 


calatyupadhau = limiting adjunct moves; pratibimba = reflection; laulyam = restless- 

ness, fickleness; aupadhikarn = imposter; müdha-dhiyo = foolish-minded ones; 

sva-bimba-bhüta = one’s own original being; ravivad = sun; vinis-kriyam = not 

moving kartāsmi = I am the doer; bhoktāsmi =1 am the enjoyer; hato’smi = I am lost; 
cti = alas. 


jale vàpi sthale vàpi lutbatvesa jadātmakah | 
naham vilipye tad-dharmaib ghata-dharmair nabho yathā 15101 


Whether on water or on land, let this insentient body wallow. I am not affected by their 
qualities, even as the space is not affected by the qualities of the pot. 


jale = water; vapi = be strewn, be cast; sthale = dry land; luthatvesa = to wallow, roll; 
jadatmakah = insentient, inert body; naham = space; vilipye = affected, concealed; 
dharmaih = qualities; ghata = pot. 


kartrtva-bhoktrtva-khalatuva-mattata- 
jadatva-baddhatva-vimuktatadayah | 
buddher vikalpā na tu santi vastutab 
svasmin pare brabmani kevale'dvaye |511 


The imaginations of the intellect like agency, enjoyment, cunning, drunkenness, dullness, 
bondage, and liberation do not exist, in reality, in one's own Self, or in the supreme Absolute, 
which is onc, without a second. 


kartrtva = agency; bhoktrtva = enjoyment; khalatva = cunning; mattata = drunken- 
ness; jadatva = dullness; baddhatva = bondage; vimuktatadayah = liberation; buddher 
vikalpa = imaginations of the intellect. 


santu vikarab prakrter dašadhā šatadhā sahasradhā vàpi | vaj 
taib kivi me'saiga-citah na byambudadambaro'mbaram sprati 5121 


Let there be changes in primordial nature in tens, hundreds, or thousands. What is my counec- 
tion with them? I am i unconnected Cons done For the thunder of the clouds does not 


touch the sky. 

ikara i i ; dasadha = tens; $ ā = hundreds; 
vikārāh = changes; prakrter = primordial nature; dašadhā = tens; Satadha ods; 
sahasradha = tigen vāpi = changes; taikihkim me sanga-citah = (connection 
with them); na hyambudadambaro'mbaram sprsatt = the thunder of the clouds does 
not touch the sky. 
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avyaktādi sthitla-paryantam-etad 

višvarii yatrabhasa-matram pratītam | 
vyoma:prakhyarit sūksmam-ādyanta-hīnari 
brahmādvaitarii yat-tad-evāham-asmi |5131 


I am verily that Absolute, the one without a second, which is like the sky, subtle, without 
beginning or end, in which the entire universe from the unmanifested to the gross, appears as 


an appearance. 


According to Sankara, nothing is more certain than the fact of one's own existence. 
It is self-evident, immediate, and direct. No onc is able to disbelieve in one's own 
existence. *À man may doubt of many things, of anything else; but he can never 
doubt his own being' (BSBh 2.3.7). This is because the very act of doubting would 
be but an affirmation of one's very existence. In the act of saying, ‘I don’t exist’, who 
is the ‘I’ who is doing the doubting? 


avyaktādi = unmanifest; sthüla = gross; paryantam = entirely, all together; višvarh = 
universe; yatrabhasa-matram = appears as an appearnce; vyoma = sky; süksmam = 
subtle. 


sarvādhāram sarva-vastu-prakdsam 
sarvakdram sarvagam sarva-šūnyam | 
nityam šuddham niscalam nirvikalpar 
brahmdadvaitam yat-tad-evaham-asmi |5141 


I am verily that Absolute, the one without a second, which is the support of all, which illum- 
inates all things, which has all forms, which is omnipresent, which is the great void, eternal, 
pure, changeless, and impartite. 


sarvadhararh = support of all; sarva-vastu-prakāšar = illumines all things; sarvākārarh 
= all forms; sarvagam = omnipresent; sarva-$ünyam = devoid of all forms; nityam = 
eternal; Suddham = pure; ni$calam = changeless; nirvikalpari = impartite. 


yasminnastā Sesa-mdyd-visesam 
pratyag-rüpam pratyayagamyamanam | 
Satya-jnanantam ānanda-rūpan 
brabmadvaitam yat-tad-evabam-asmi 1515 1l 


Iam verily that Absolute, the one without a second, which transcends the endless differentia- 
tions of maya, which is the innermost essence, which cannot be comprehended by the mere 
intellect, and which is the essence of Existence, Knowledge, Infinitude, Bliss. : 
See TaittUp 2.1.1, ‘... know the Absolute as Existence, Knowledge, Infinitude’. 


yasminnasta šesa-māyā-višesarh = transcends the endless differentiations of illusion; 
pratyag-rüpam = innermost essence; pratyayāgam-yamānam = cannot be compre- 


' hended by the intellect; satya-jūānāntam ánanda-rüparn = the essence of Existence, 


Knowledge, Bliss. 


niskriyo'smy-avikāro'smi 
niskalo'smi nirakrtib | 
nirvikalpo'smi nityo'smi 
nirālambo'smi nirdvayah 15161l 
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Lam actionless, changeless, partless, formless. I am without differences 


^ 7 I am eternal. 
other support, being without a second. LIETA 


niskriyo'smy = I am actionless; avikāro'smi = I am changeless; niskalo'smi = I am 
partless; nirākrtiķ = | am formless; nirvikalpo'smi = I am without modifications; 
nityolsat = [ am eternal; nirālambo'smi = I am supportless; nirdvayah = without a 
second. * 


sarvátmako'bam sarvo'ham sarvātīto'ham advayah į 
kevalakhanda-bodho'ham ānando'ham nirantaram |5171 


I am the Self of all. I am everything. 1 am beyond everything. 1 am non-dual. I am the single, 
infinite wisdom. I am bliss and indivisible. l 


sarvātmako'ham = I am the Self of all; sarvo'har = I am everything; sarvātīto'ham = 
I am beyond everything; advayah kevalakhanda-bodho'ham = I am non-dual, infinite, 
wisdom; anando'ham = I am bliss; nirantaram = indivisible. 


svārājya-sāmrājya-vibhūtir-esā 

bhavat-krpā-šrī-mahita-prasādāt | | 
prāptā maya śrī-gurave mahātmane l 
namo namaste'stu punar namo'stu |5181 


My salutations to you, again and again, salutations to you, O supreme, auspicious Master. It is 
by your grace and by your auspicious, supreme blessings that I have attained the splendor of 
this self-sovereignty and lordship over all. 


Sec V. 3, 29, 42, 50, 138, 149, 477, 489, and 519 for references to grace. 


svārājya = self-sovereignty; sāmrājya = lordship, sovereignty; vibhūtir = splendor; krpā 
= grace; Šrī-mahita-prasādāt = auspicious, supreme blessings; Sri-gurave = auspicious 
Master; mahātmane = great one; namo namaste'stu punar namo'stu = salutations to 
you, again and again. 


mahd-svapne máyà-krta-jani-jard-mrtyu-gabane 
bhramantari kli$yantara bahula-tarastāpair anukalam | 
akarikāra-vyāghra-vyathitam imam atyanta-krpayd 
prabodhya prasvāpāt param avitaedn marasi guro lS 19N 


TU. ak ho was | 
O Master, by your infinite grace, you have awakeaed me from sleep and saved me, w! E 
wandering in a great dream lu the forest of birth, old age, and death created or mājās | kūri a 
exhausted by countless illusory aftlictions which tormented we every moment, å was rormentee 
by the tiger of cgoism. B 
e ver 3 S "NS a, adas wi] N » Whever o S - ISI i d, 
The very concept of bondage is isel bondage because whichs NT AY x u canla rd, 
there is no ‘one’ to be bound and no ene" te be liberared. ‘The S " Th M e 
tied to the illusion that there s à ‘we wdependent an majo VAT he thinks he 
points out to the seeker that he himli arad ^ M Aa AD,S 
is seeking, The eye is seeking that Wh (US alea WIS m 
Sce V. 3, 29, 4, 30, Li, 149, 47, ABM ant NES for releronces t praca, 
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mahā-svapne = great dream; māyā-krta = created by illusion; jani = birth; jarā = old 
age; mrtyu = death; gahane bhramantari klisyantarh = countless illusory, false afflic- 
tions; bahula = thick, dense; tara = carrying across; tapair = sorrow, afflictions; 
anukalam = every moment; aharhkāra = egoism; vyaghra = tiger; vyathitam = to be 
agitated, restless, tormented; atyanta-krpayā = infinite grace; prabodhya = awakened; 
guro = O Master. 


namas tasmai sad-ekasmai namaš cinmahase mubub | 
yad-etad-višva-rūpeņa rājate gurū-rāja te 15201I 


Salutations to you, O king among Masters, who is always the same. Salutations to you again, 
whose glorious consciousness manifests as the entire universe. 


The Master is a living example of the fact that there is no entity with a separate 
existence. There is no ‘he’, no ‘me’, no ‘you’. 


namas = salultations; sad-ekasmai = who are always one; cinmahase = glorious con- 
sciousness; muhuh = constantly, incessantly; vi$va-rüpena = entire universe; rajate 
gurü-raja = king among Masters. 


iti natam-avalokya sisya-varyari 
samadbigatátma-sukbari prabuddha-tattvam | 
pramudita-hrdayam sa desikendrab 
punar-idam-aba vacaļ param mahatma 1521 |l 


Perceiving this best among students, who, bowing down, has perfectly realized the bliss of the 
Self and who has awakened to the Truth, with a joyful heart, that supreme Great One again 
spoke these wise words. 

iti = this; natam-avalokya = bowing down; Sisya-varyarh = best among students; 
samadhigatatma-sukham = who has perfectly realized the bliss of the Self; prabuddha- 
tattvam = awakened to the truth; pramudita-hrdayam = joyful heart; sa desikendrah 
= these wise instructions; punar = again; idam-aha = this command; vacah = spoke; 
param mahātmā = supreme Great One. 


brahma-pratyaya-santatir jagad-ato brahmaiva sat sarvatah 
pasyadbyatma-drsà prašānta-manasā sarvāsvavasthāsvapi | 
rūpād-anyad-aveksitarh kim-abhitas caksusmatām vidyate 

tad-vad bralma-vidab satah kim-aprari buddher-vihārāspadam |1522 


The universe is an unbroken stream of perceptions of the Absolute. Hence, it is in all respects 
solely the Absolute. See this in all one's states by the inner vision of the Self with a serene mind. 
For those with eyes, is there anything to sense other than forms? Similarly, for those who have 
known the Absolute, is there anything other than it to engage their intellect? 


ChanUp 3.14.1 declares, ‘All this is the Absolute’ (sarvam khalvidam brahma). To a 
person of realization, nothing exists which is not That. 


brahma-pratyaya-santatir = unbroken stream of perceptions of the Absolute; jagad = 
universe; pasyadhyatma-drsa = see this in all one's states by inner vision; prašānta- 
manasa = serene mind; rūpād-anyad = other than forms; caksusmatām = for those 
with eyes; kim-apram = what is there other. 
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kastári pardnanda-rasdnubhitin 
utsrjya Sünyesu rameta vidvan| 
candre mabàlàdini dipamane 
citrendum dlokayitum ka icchet 152311 


What wise one will indulge in the void, abandoning the nectarinc experience of s bliss? 
When the moon is shining giving infinite delight, who will desire to look at a bine n 


parānanda-rasānubhūtim = nectarine ex 
ing; Siinyesu = the void; rameta = pl 
mahālādini = infinitely delightful; dip 
desire. 


perience of supreme bliss; utsrjya = abandon- 
easing; vidvan = wise one; candre = moon; 
a = luminous, shining; ka‘ icchet = who will 


asat-padarthanubhavena kiūcit 

na-hyasti trptir na ca dubkha-hanih ! 
tad-advayānanda-rasānubhūtyā 

trptab sukhar tistha sadātma-nisthayā 15241 


In the enjoyment of unreal things, there is neither satisfaction nor a cessation of misery. There- 
fore, remain satisfied and happy in the realization of the existent Self, enjoying thc nectarine 
experience of that non-dual' bliss. 


asat-padārthānubhavena = experience of unreal things; na-hyasti trptir = there is 
neither satisfaction; na duhkha-hanih = nor cessation of misery; advayananda = non- 
dual bliss; rasānubhūtyā = nectarine experience. 


svam-eva sarvathā pašyan manya-manah svam-advayam | 
svdnandam anubhuūjānah kdlam naya mahamate W525i 


Great Onc! Spend your time beholding yourself alone, everywhere, thinking of yourself as 
non-dual, experiencing yourself as bliss. 


eva = alone, one; sarvathā = everywhere; pasyan = seeing, observing; advayam = non- 
dual; ānaūdam = blissful; mahamate = Great One. 


akhanda-bodhatmani nirvikalpe 
vikalpanam vyomni purab-prakalpanamil 
tad-advayānanda-mayātmanā sadā 

šāntim parām-etya bhajasva maunam S261 


-1 Lj CI . . S * s na, tā ^ H H H oe les 
Attributing distinctions in the Self, the impartite iulinite knowledge, is like imagining cast 
in the sky. Therefore, remain silent, always identifying yourself with That, the Self, non-dual 
bliss, to attain supreme peace. 


akhanda-bodhatmani = infinite knowledge: nicvikalpe r nies vise z 
imagining distinctions, mental constructs; Vyomnt = SKY: bir praksioanent A 
imagining cities, castles; advayānauda = nonlual bliss sada = always: : 
peace; maunam = silence, 


VIBE i 9.18,14, Never is desire appeased 
' Compare the famous verse from the Simi? Bien VA, Never is desi ; 


y the enjoyment of sense pleasures’ 


S DA AE IU RISE EVER a QAI UN 
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tüsnim-avastbà paramopasantih 

buddher asatkalpa-vikalpa-hetob | 
brakmātmanā brabma-vido makātmano 
yatradvayananda-sukharit nirantaram |5271 


To a Great One, who is a knower of the Absolute, the mind, which is the cause of imagined 
unrealities, becomes supremcly silent by reason of onc's being the Absolute in the enjoyment of 
eternal non-dual bliss. 


. tūsņīm-avasthā = becomes. silent; paramopašāntih = supremely silent, peaceful; 
buddher = mind, intellect; asatkalpa-vikalpa = imagined unrealities; hetoh = cause of; 
mahātmano = Great One. 


nāsti nirvāsanāt maunāt parari sukbakrd-uttamam | 
vijūātātma-svarūpasya svananda-rasa-payinab |5281| 


To one who has known their Self, their own nature, and drinks the nectar of the bliss of the 
Self, there is no greater source of joy than the silence free from every desire. ; 


maunat = silence; parari = supreme; sukhakrd-uttamam = giver, maker of the highest 
happiness. 


gaccharm-stisthan-upavisan šayāno vanyathapi vā | 
yathecchayà vased vidvān ātmārāmah sadā munib 15291 


The sage, delighting in the Self, ever lives at case, whether going, remaining, sitting, reclining, 
or in any other condition. 1 
gaccham = going; stisthan = remaining; upavišan = sitting; šayāno = reclining; 
vanyathapi = any other condition; atmaramah = delighting in the Self; sada = always; 
munih = sage. 


na desa-kalasana-dig-yamadi- 
laksyādyapeksāpratibaddha-vrtteh | 
santsiddha-tattvasya mahātmano'sti 
svavedane kā niyamādyavastkā 53011 


The Great One, who has perfectly realized the Truth, whose mental modifications have been 
rendered ineffective, docs not depend upon place, time, posture, direction, abstentions, ahd so 
on. What disciplines can there. be in knowing one's own Self? 


na deša-kālāsana-dig-yamādi = neither place, time, posture, direction, abstentions, and 
so on; laksyādyapeksāpratibaddha-vrtteh = mental modifications have been rendered 
ineffective; sarnsiddha-tattvasya = perfectly realized the truth; mahātmano = Great 
Past svavedane = knowing one's own Self; kā niyamadya-vastha = what abstention 
practices, 


ghato'yam-iti vijiatum niyamab ko'nvapeksyatel 
vind pramana-sustbutvam yasmin sati padārtha-dhīb |5311 


Truly, what discipline is needed to know, ‘this is a jar’, save that the means of knowledge be 
without any defects, which alone ensures perception of the object? 


LL Le UTITUR TEENS 
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ghato’yam-iti = this is a jar; vijiatum = to know; niyamah = disciplines: apeksyate = 
with regard to, considering; vina = without; i n = Sous = [BEES 
susthutvarh = to establish, settle well; padartha-dhih = perception of an object. 2 
ayam-ātmā nitya-siddbab pramane sati bhāsatel 

na desam nāpi và kalam na suddhini vāpyapeksate 1532 I 


This Self is eternally perfect and shines when apprehended b 


It does not depend upon place, time, or purity. y proper cios > 


ayam-ātmā = this Self; nitya-siddhah = eternally perfect; pramane = valid means of 
knowledge; bhāsate = shines; deam = place; kalarh = time; Suddhim = purity. 


devadatto'ham-ity-etad-vijūānar nirapeksakam | 
tadvad brahmavido'pyasya brabmàbam-iti vedanam 115331l 


The knowledge, ‘I am Devadatta’, does not depend on anything else. Likewise is the Self- 
realization.in the declaration, ‘I am That’, for one who has realized the Absolute, 


devadatto'ham = I am Devadatta; nirapeksakam = does not depend upon; brahmaham 
= am the Absolute. : 


bhānuneva jagat sarvari bhāsate yasya tejasā | 
anatmakam asat tuccharū kirit nu tasyāvabhāsaskam |5341 


What, indeed, can illuminate That, whose effulgence, like the sun, causes the entire false, unreal 
and without substance universe to appear at all? 


bhānu = the sun; jagat = universe, world; sarvam = all, entire; bhasate = illuminate; 
tejasā = splendor, effulgence; anātmakam = not-self; asat = unreal; tuccharn = false, 


veda-šāstra-purāņāni bhūtāni sakalanyapi | 
yenārthavanti tari kiri nu vijūātārari prakāšayet |5351 


What can illuminate that supreme knower by whom the Vedas, the šāstras, the Purāņas, and 
all things are endowed with meaning? 


veda = Vedas, primary scripture; šāstra = šāstras, scriptures in general; purāņāni = 
Purāņas, sacred, legendary historical books containing stories, legends, and hymns 
about the creation of the universe and the incarnations of the divine. 


€$a svayarijyotir ananta-šaktir 
Gtma’prameyab sakalanubhitih | 

yam-eva vijūāya vimukta-bandhah 
jayatyayam brahmavid uttamottamab |5361 


This is the self-effulgent Self, of infinite power, beyond all valid means of conditioned knowledge, 
yet the direct experience of all. Freed from bondage, realizing this alone, the incomparable 
knower of the Absolute lives victoriously. 


See US 1.11.11; MundUp 2.2.10-11. Also see V. 100, 153, 191, 213, 221, 240, 508, 
and 536 on self-luminous. 


` 
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svayarjyotir = self-effulgent; ananta-šaktir = infinite power; atma’prameyah = the 
Self is indefinable; sakala = conditioned; anubhütih = directly experienced; vimukta- 
bandhah = freed from bondage; jayatyayam = lives victoriously; brahmavid 
uttamottamah = incomparable, highest knower of the Absolute. 


na khidyate no visayaib pramodate 
na sajjate nāpi virajyate ca | 

svasmin sadā krīdati nandati svayam 
nirantarānanda-rasena trptab |537 


He is neither grieved nor pleased by sense objects, and he is neither attached nor averse to 
them. He sports and delights in his own Self, cver content in the clixir of unending bliss. 


See BG 14.24, ‘He who regards pain and pleasure alike, who dwells in his own Self 
(samadubkhasukhah svasthab). 


na khidyate = neither grieved; no visayaih pramodate = nor pleased-by sense objects; 
na sajjate = neither attached; napi virajyate = nor averse; sada = always; kridati = 
sports; nandati = delights; nirantarananda-rasena = in the elixir of unending bliss; 
trptah = content. 


ksudhart deha-vyatham tyaktvā balab kridati vastunil 
tathaiva vidvān ramate nirmamo niraham sukbi 5381 


A child plays unmindful of bodily afflictions and hunger. Likewise, the realized person delights 
without any sense of ‘my’ and ‘I’ and is happy. 


ksudhāri = hunger; deha-vyatharn = bodily afflictions; tyaktvā = unmindful, free from; 
balah = child; kridati = plays; vidvan = realized person, knower; ramate = delights; 
nirmamo = without mine; niraham = without ‘I’; sukhi = happy. 

cinta-Stinyam adainya-bhaiksam-aSanant panam sarid-vārisu 

svātantryeņa nirankusa-sthitir abhir nidrā šmašāne vane | 

vastram ksálana-sosanadi-rabitam dig-vāstu šayyā mahi 

saficaro nigamānta-vīthisu vidam krīdā pare brahmani \|S39\I 


The realized individual sports in the supreme Absolute, eating carefree, on alms obtained 

without humiliation, drinking water from rivers, living freely without restraint, sleeping with- 

out fear in the cremation ground or in the forest, covered in clothes, unwashed and undricd, 

or even naked, clothed in space, sleeping on the earth, the wise roam the highways of the 
. Scriptures and sport in the supreme Absolute. 


Compare Swami Vivekananda’s poem, ‘Song of the Sannyasin’ to this verse. 


cinta-sünyam = without worry, devoid of thoughts, carefree; adainya = without humil- 
iation; bhaiksam-asanarh = food obtained by begging; panarn sarid-varisu = drinking 
river water; abhīr = without any fear; nidrā šmašāne vane = sleeping in a cremation 
ground or forest; vastrari = cloth; ksalana-Sosanadi-rahitarh = unwashed, undried and 
so on; dig-vastu = clothed in space, naked; šayyā = sleeping; mahi = earth; saūcāro = 
moving about, roaming; nigamānta = passages of the scriptures; vithisu = roads, 
streets, highways; krida = sport. 
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vimānam-ālambya šarīram-etat 
bhunaktyasesan visayān-upasthitān | 
parecchayā bālavadātmaveitā 
yo'vyakta-lingo'nanusakta-babyab (154011 


Without any manifest marks or external attachments, the knower of:the Absolute, like a child, 


experiences all sense objects through the body as they come to him by the wishes of others, but 
without any identification with them. : 


vimānam = measuring out; ālambya = depending on, sustaining; šarīram = ‘body; 


vigayān = sense objects; bālavad = like a child; y0'vyakta-lingo'tanusakta-bāhyah = 
without any manifest marks or external attachments. : p 


dig-ambaro vāpi ca sāmbaro và 
tvag-ambaro vàpi cid-ambara-sthah | 
unmattavad vāpi ca bālavad-vā 
pišācavad vāpi caratyavanyām |541 lI 


Established in thc ethereal space of consciousness, he wanders on the earth naked or clothed or 
clad in skins, like one drunk, or like a child or a ghost, 


dig-ambaro = naked, clothed in space; vapi = clothed; cidambarasthah = established 
in the space of consciousness; unmattavad = drunk, intoxicated, mad; balavad-va = 
or like a child; pišācavad = like a ghost; caratyavanyam = wanders on the earth. 


kāmān-ni kamarüpi sarhš-caratyekacaro munib | 
svātmanaiva sada tustab svayam sarvātmanā sthitah |542 


Being of the nature of desireless desires, the sage roams by himself seemingly enjoying every- 
thing while ever remaining satisfied as the Self of all. 


kāmān-ni kāmarūpī = nature of desireless desires; cara = roams, wanders; munih = 
sage; sada = always; tustah = enjoying, content, happy with everything; sarvatmana 
sthitah = remaining as the Self of all. 


kvacin-mūdho vidvān kvacid-api maharaja-vibhavah 
kvacid bhrantah saumyab kvacid ajagaracara-kalitah | 
kvacid patri-bhutab kvacid-avamatab kvapyaviditab 
caratyevarh prajüab satata-paramananda-sukhitab |543] 


"The realized person, ever enjoying supreme bliss, is sometimes like a fool; sometimes like a 
sage, sometimes like a king with royal splendor, sometimes like one mad, sometimes Rasen 
calm and silent, sometimes unmoving like a python, sometimes respected, sometimes f 
and sometimes: unknown to anyone. 


kvacin-müdho = sometimes like a fool; vidvan kvacid = sometimes like „a sage; 
maharaja-vibhavah kvacid = sometimes like a king with royal splendor; bhrantah : = 
mad; saumyah kvacid = sometimes like one calm and silent; ajagaracara-kalitah | kvacid 
= sometimes unmoving like a python; pātrī-bhūtah avamatah kvapya-viditah = some- 
times respected, insulted, unknown. 


nirdbano'pi sadà tusto'py-asahāyo mahabalab | 
nitya-trpto'py-abbuijano'py-asamab samadarsanah |5441l 
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Though without wealth, yet ever content; though helpless, yet extremely strong; though not 
enjoying sense objects, yet eternally satisfied; though without an equal, yet secing all with an 
equal eye. 


No one is superior, no one is inferior, for the same Self is within all and this Truth 
has been realized. 


nirdhano = without wealth; sada tusto = always contented, satisfied, happy; asahayo 
= helpless; mahabalah = very, strong; nitya-trpto = eternally satisfied; samadaršanah = 
seeing all with an equal eye, equal sighted. 


api kurvan-na-kurvāņaš cabhokta phala-bbogyapi | 
sariryapyasariryesa paricchinno’pi sarvagab |5451 


Though acting, yet inactive; though experiencing the fruits of actions, yet not enjoying them; 
though embodied, yet not identified with it; though limited, yet omnipresent. 


api kurvan-na-kurvána$ = though acting, inactive; cābhoktā phala-bhogyapi = 
experiencing the fruits of action yet not enjoying them; šarīryapyašarīryesa = though 
embodied, not identified with it; pariéchinno’pi sarvagah = though limited, yet 
omnipresent. 


asarirami sada santam-imam brahma-vidari kuacit | 
priyapriye na sprsatas tathaiva ca šubhāšubhe 54611 


Neither pleasure nor pain nor good nor bad ever affects this knower of the Absolute who ever 
remains without a body. 


See ChanUp 8.12.1, ‘Free from pleasure and pain’. 


aSariram sada = ever without a body; brahma-vidarh =.knower of the Absolute; 
priyapriye na = neither pleasure. nor pain; spršatas = touch; šubhāšubhe = good or 


sthitladi-sambandhavato’bhimaninab- 

sukbam ca dubkham ca $ubbasubbe ca | 
vidhvasta-bandhasya sadatmano muneh 

kutah šubharh vapyasubham phalam và \\547\\ 


Joy and sorrow, good and bad, pertain to one who is connected with the gross body and is 
attached to it. For the sage, who has broken his bonds and has realized the Self, how will there 
arise the fruits of good or bad? : 


sthūlādi-sarnbandha = connected to the body and so on; sukhari ca duhkham = joy 
and sorrow; šubhāšubhe = good and bad; vidhvasta-bandhasya = broken his bonds; 
muneh = the sage; Subham ašubharh phalari va = the fruits of good or bad. 


tamasā grastavad-bhānād agrasto'pi ravir janaib | 
grasta ityucyate bhrāntyā byajnatva vastu-laksanam |5481 


On account of delusion, without knowing the Truth, people say that the sun is swallowed, its 
brightness being hidden by darkness. 
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See IsaUp 3, ‘Into the worlds of the demons, enveloped in blinding d i 
do they repair after death who are slayers of the Self” Hoe 


tamasā = darkness, dullness; bhānād = brightness; ravir = sun; grasta = swallowed, 


eaten; ityucyate = it is said; bhrantya = delusion. 


tadvad dehadi-bandhebhyo vimuktar brabma-vittamam| 
pasyanti dehivan mūdhāķ šarīrābhāsa-daršanāt \549 ll 


Similarly, fools, sceing a supreme knower of the Absolute who is free from the bonds of the 
body and so on, perceive merely the appearance of a body. 


See V. 4, 5, 77, 162, 163, 220, and 549 for fools (mūdha). Also see MundUp 1.2.8; 
KaUp 1.2.5; MaitriUp 7.9; BG 17.5-6. 


dehādi-bandhcbhyo vimuktarn = free from the bonds of the body; brahma-vittamam 
= supreme knower of the Absolute; pasyanti = perceive; dehi = body; mūdhāļ = fools: 
Sarirabhasa-darsanat = see the appearance of a body. 


abir-nirlvayanim-vayam muktvā-deham-tu tisthati | 
itas-tata$ calyamano yat-kificit pranavayuna |5501 


The body of one who is liberated moves here and there, by the vital airs, just as the slough of 
a snake.! 


‘See V. 12, 63, 112, 140, 199, 237, 248, 303, 388, 405, and 407 wherein Sankara 
makes reference to a snake. 


ahir = snake; nirlvayanīm-vāyar = to scrape off, slough; muktvā-deham-tu = the 
body of one who is liberated; tisthati = remains; itas-tatas = here and there; calyamano 
= moving; prāņavāyunā = by the vital airs. 


srotašā niyate dāru yathā nimnonnata-sthalam | 
daivena niyate deho yathā-kālopabhuktisu 15511 


Just as a piece of wood is tossed by the current to high or low ground, so too a body is carried 
here and there by destiny as determined by the momentum of its past actions. 


srotasā = current of a river; niyate = carried, tossed; dāru = piece of wood; nimnonnata 
= high and low; sthalam = ground, earth; daivena = destiny; deho = body. 


prārabdha-karma-parikalpita-vāsanābhih 
samsárivat carati bhuktisu mukta-dehab | 
siddbab svayam vasati sdksivad-atra tisnim 
cakrasya mülam-iva kalpa-vikalpa-sanyab IIS521l 


l See BrhUp 4.4.7, ‘Just as the slough of a snake lies on an anthill, dead, cast off, even so lies 


this body.’ 
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Free from the body, a person of perfection moves amidst objects of enjoyment like a worldly 
person due to the imaginary residual impressions forged by the fruition of accumulated-past- 
actions-the-fruits-of-which-are-now-being-experienced. However, such a one lives like a witness, 
free from mental imaginations, unmoving like the nave of a wheel. 


See BrhUp 4.4.14, ‘Verily, while we are here we may know this’; KaUp 2.3.14, 
«A mortal becomes immortal, attains the Absolute even here, when the knots of the 
heart are destroyed’; MundUp 2.1.10, ‘He who knows that which is set in the cave of 
the heart, he, here on earth, cuts the knot of ignorance’; KenaUp 2.5, ‘There is truth 
if a person: knows it here and if not there is a great loss’; AitUp 2.1.5-6, ‘While I 
(Vamadeva) was in the womb I realized (the Self and subsequently lived a long and 
productive life’; Sankara’s commentary on BrhUp 4.4.6, ‘The man free from desires 
realizes the Absolute even here’; BG 5.23, ‘Before he is released from the body, if a 
yogi has perfect control over his mind and attains identity with the Absolute, he is 
eternally liberated’. BS 3.4.51, ‘Knowledge of the Absolute takes place even in this 
life’: BS 4.1.13, ‘On the realization of the Absolute, non-attachment and the destruc- 
tion of both prior and subsequent actions occurs’; BS 4.1-3, "Having reached the Self, 
the soul attains liberation.’ 

See KaivUp 1.18 on witness, ‘In the three states of consciousness whatever appears 
as the object of enjoyment or the enjoyer or the enjoyment, I am different from them, 
the witness, pure consciousness, the eternal Siva’ (saksi). 

See V. 101, 127, 137, 159, 212, 213, 217, 218, 223, 270, 295, 352, 370, 381, 384, 
495, 506, and 507 for references to witness (sāksī). 

See V. 280, 289, 417, 446—47, 452, 454—55, and 459-64 on prarabdha karma. 


prarabdha-karma = accumulated-past-actions-the-fruits-of-which-are-now-being- 
experienced; parikalpita = illusory, imagined; vasanabhih = residual impressions; 
samsarivat = worldly person; carati = moves; bhuktisu = enjoyment; mukta-dehah = 
one free of the body; siddhah svayarn = person of perfection; vasati = lives; sāksivad 
= like a witness; tusnimn = unmoving; cakrasya mülam-iva = like the nave of a wheel; 
"kalpa-vikalpa-šūnyah = devoid of mental imaginations. 


naivendriyàni visayesu niyunkta esa 
naivapayutikta upadarsana-laksanasthah | 

naiva kriyā-phalam-apīsad-aveksate sa 
svānanda-sāndra-rasa-pāna-sumatta-cittaļ |5531 


With his mind full of ecstasy from drinking the elixir of the bliss of the Self, he does not direct 
his sense organs towards sense.objects, nor does he use them. He is merely an unconcern 
spectator and does not care, even in the least, for the fruits of actions. 


naivendriyāņi visayesu niyunkta = does not direct sense organs towards sense objects; 
esa = to attain, hasten towards; upadarsana-laksanasthah = unconcerned spectator; 
kriya-phalam = fruits of actions; ananda = bliss; sandra = dense, solid; rasa = 
elixir; pana = drinking; sumatta-cittah = mind full of. 


laksyalaksya-gatiri tyaktvā yas-tisthet kevalatmana | 
Siva eva svayam sāksād-ayam brahma-vid-uttamah |5541 


He who, giving up all consideration of reaching the goal and of not reaching the goal, remains 
as the one and only Self, is verily auspiciousness itself. Such a one is indeed the best among 
knowers of the Absolute. 
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laksyalaksya-gatith tyaktva = he who has renounced all anxi i i 
syal , ^ ety concerning reaching 

the goal or not reaching the goal; kevalātmanā = remai lone; Siva = Si icious; 

eva = only, one; vid-uttamah = best among eee Sone; vas Sive angue 


jivanneva sada muktab krtārtho brahma-vittamah | 
upādhi-nāšād brahmaiva sad-brahmāpyeti nirdvayam |5551 


Even while living, he is ever free. He is a su 
alone, through the destruction of the limitin 
the Absolute. 


preme knower of the Absolute. He is the Absolute 
g adjuncts, He attains the non-dual reality which is 


jivanneva = even while living; sada muktah = ever free, liberated; vittamah = supreme 
knower; upadhi-nasad = destruction of limiting adjuncts. 


Sailiiso vesa-sadbhāvābkāvayoš ca yathā pumān | 
tathaiva brahmavit-šrestha sada brahmaiva nàparab \\556ll 


As an actor is always the same person whether he puts on the dress of his part or does not, so, 
too, the supreme knower of the Absolute is always tlie Absolute and nothing else; 


šailūgo = actor; vega = dress, attire; pumān = person; brahmavit-sresthah = supreme 
knower of the Absolute; sadā brahmaiva = always the Absolute; nāparah = nothing 
else. 


yatra kvāpi visirnari parnam-iva taror vapuh-patanāt | 
brahmī-bhūtasya yateh prág-cva hi tad cidagninā dagdham 5571 


Let the body of the spiritual aspirant, who has realized the Absolute, fall anywhere like the leaf 
of a tree, for it has already been burnt by his fire of knowledge, 


parnam-iva = like a leaf; taror = tree; vapuh = fall, be scattered; patanat = falls; 
cidagnina = fire of knowledge; dagdham = burnt. . 


sadātmani brahmani tisthato muneh 
būrņādvayānanda-mayātmanā sadā | 
na deša-kālādyucita-pratīksā 
tvan-mámnsa-vitpinda-visarjanaya |558 


To the sage, who always remains in the reality, the Absolute, the ever-full, non-dual, and 
infinite bliss of the Self, there is no consideration of place, time, or appropriateness in discard- 
ing the body consisting of skin, flesh, or excrement. 


brahmani tisthato = firmly established in the Absolute; muneh E: the sage; 
pūrņādvayānanda = ever-full, non-dual bliss; deša = place, space; kaladyucita = n 
or appropriateness; tvaū-mārnsa-vitpiņda = skin, flesh, filth; visarjanaya = discarding, 
abandoning, giving up. 


dehasya mokso no mokso na dandasya kamandaloh | 
avidyā-hrdaya-granthi-mokso mokso yatastatab 15591 


The abandoning of the body is not liberation, nor that of the staff, nor the water pot. Real 
liberation is the freedom from the knot of ignorance in the heart. 
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See MuņdUp 2.2.9, "The knot of the heart is cut’ (bbidyate brdaya granthis); KaUp 
2.3.15, *When all the knots that fetter here the heart are cut asunder then a moral 
becomes immortal’; ChanUp 7.26.2, "There is release from all the knots of the heart.’ 


dandasya = staff; kamandaloh = water pot; avidyā-hrdaya granthi = knot of ignor- 
ance in the heart. 


kulyāyām-atha nadyam và šiva-ksetre'pi catvare | 
parnam patati cet tena taroh kim nu šubhāšubham (56011 


Whether a leaf falls in a small stream or in a river or in auspicious places of pilgrimage or 
where the four roads meet, what does it matter, good or bad, to the tree? 


kulyāyām va nadyāri =-small stream or a river; $iva-ksetre = auspicious places of 


pilgrimage; catvare = place where four roads meet; parnam = leaf; patati = falls; 
taroh = tree; Subhasubham = good or bad. 


patrasya puspasya phalasya naSavat 
dehendriya-prana-dhiyam vinasab | 
naivātmanah svasya sadatmakasya 
ānandākrter vrksavadāsta esab 561 ll 


The destruction of the body, the sense organs, the vital breath, and the mind are like the 
destruction of the leaf, the flower, and the fruit. It does not mean the destruction of the reality, 
one's true nature as the blissful Self, which survives like the tree. 


patrasya = leaf; puspasya = flower; phalasya = fruit; nāšavat = destruction; dehendriya- 
prāņa-dhiyāri = body, sense organs, vital breath, intellect; vrksa = tree. 


prajiiana-ghana ityātma-laksaņam satya-sūcakam | 
anūdddyaupādhikasyaiva kathayanti vināšranam |562 


The nature of the Self is verily indicated by saying that it is an embodiment of wisdom. Having 
indicated its reality, the limiting adjunct alone is spoken of as subject to destruction. 


See BrhUp 4.5.13, *As a lump of salt is without interior or exterior, whole, homo- 
geneous salt mass, verily so is this Self’. 


prajiiana-ghana = compacted of wisdom; ityatma-laksanam = mark or nature of the 
Self; satya = truly; certainly indicated. 


avināšī và are'yam-ātmeti Srutiratmanah | 

ptabravītyavināšitvarm vinasyatsu vikari su |5631 

The scriptural passage, ‘Verily, the Self is indestructible’, declares its indestructibili idst the 
changing things liable to destruction. ga d 

See BrhUp 4.5.14, ‘Verily this Self is imperishable, indestructible by its very nature.’ 
bāsāņa-vrksa-irna-dhānya-kadarikarādyā) 

dagdha bhavanti hi mrdeva yatha a 

dehendriydsu-mana-adi samasta-drsyam 

jhandgni-dagdham upayāti paratma-bbavam 5641 


Mess cu. 
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Just as when a burnt stone, a tree, a blade of grass, wealth, grain, cloth and so on are reduced 


to clay, so too, all things seen like the body, th rgans, i i 
by the fire of knowledge, become the sns See lode oo 


pásána = stone; vrksa = tree; trna = a blade of grass; dhanya = wealth; kada = grain: 
adi= and so on; dagdhā = bürnt; aa =like clay, are diede, Een dehendrivāsu. 
mana-ādi = body, sense organs, vital breaths, mi d; -drsyam = i ; 
jňānāgni = fire of knowledge; dagdham = [E ene 


vilaksanam yathā dhvāntari: līyate bhanu-tejasi | 
tathaiva sakalam drsyam brabmani pravilīyate (5651 


As darkness, which is distinct, vanishes in the radiance of the sun, similarly, all perceptible 
things merge in the Absolutc. 

vilaksanam = distinct, other than; dhvantarh = darkness, covered; liyate = vanishes, 
disappears; bhānu-tejasi = radiance of the sun; sakalam dršyari = all perceptible 
things; praviliyate = melt into, dissolve. 


ghate näste yathā vyoma vyomaiva bhavati sphutam | 
tathdivopadhi-vilaye brabmaiva brahmavit svayam 1156611 


‘As when the pot is broken, the space (within) becomes one with the space (without), so too, the 
supreme knower of the Absolute becomes the Absolute itselt when the limiting adjuncts vanish. 


ghate = pot; naste =.broken, is not; vyoma = space. 


ksīram ksīre yathā ksiptam tailam taile jalam jale | 
samyuktam ekatām yati tathatmanyatmavin munib 156711 


As milk poured into milk, oil into oil, water into water, becomes united and one with it, so the 
sage, who is a knower of the Self, attains oneness with the Self. 


See KaUp 2.1.15, ‘As pure water poured forth into pure becomes the very same’; 
MundUp 3.2.8, ‘Just as the flowing rivers disappear in the ocean casting off name 
and shape’. Er; ; 

See MundUp 3.2.8, ‘Just as rivers, as they flow, merge in the ocean, giving up their 
separate names and forms, so the knowing one, freed from separateness arising from 
name and form, attains the luminous supreme Self. 


ksiram = milk; ksiptam = poured into; tailam = oil; jalam = water; samyuktam = 
united with; eka = one. 


evam videha-kaivalyam san-matratvam-akhanditam | 

brahma-bhavam prapadyaisa yatir nāvartate punah |568| 

Attaining the Absolute, marked by freedom from embodiment, eternally identified with the’ 
reality, the sage does not come back again. 


videha-kaivalyam = freedom from embodiment; yatir = the sage; navartate punah = 
does not return again. 


270 Vivekacūdāmaņi 


sadātmaikatva-vijūāna-dagdhāvidyādi-varsmaņa | 
amusya brahma-bhūtatvād brabmanab kuta udbbavab 15691 


By realizing the oneness of the individual with the Absolute, his bodies, consisting of ignorance 
and so on, are burnt and he becomes the Absolute itself. How can there be birth? : 


sadātmaikatva-vijūāna = realizing the oneness of the individual and the Absolute; 
dagdhavidyadi = ignorance and so on burnt; varsmanah = having bodies; kuta 
udbhavah = how can there be birth? 


māyā-kļptau bandha-moksau na stab svātmani vastutal | 
yathā rajjau niskriyayam sarpābhāsa-vinirgamau 15701 


Bondage and liberation are imaginations due to ntāyā; they do not pertain to the Self, one's 
reality. Itis like the appearance and disappearance of the snake in the rope which docs not change. 


māyā-kļptau = imaginations due to illusion, ignorance; bandha-moksau = bondage 
and liberation; rajja = rope; niskriyāyām = does not change; sarpābhāsa = disappear- 
ance of the snake. 


avrteb sad-asattvabhyam vaktavye bandba-moksane | 
nāvrtir brabmanab kācid anyabbavad anavrtam | 
yadyastyadvaitabanib syād dvaitarn no sahate érutil 57111 


Bondage and liberation may be spoken of when therc is the presence or absence of conceal- 
ment. But there can be no concealment of the Absolute, for there is no second thing to conceal 
it. If there is such a thing, non-duality will be contradicted, and duality is not suffered by the 
scripturcs. 


See ChanUp 6.2.1, ‘One only, without a second’ (ekam evadvitryam); KaUp 2.1.11, 
"There is no diversity here. From death to death he goes who sees here any kind of 
diversity here’; TaittUp 2.7; ChanUp 3.19.1; MaitrīUp 6.17; Paižcadašī 1.19. 


avrteh sad-asattvabhyam = presence or absence of concealment; vaktavye = may be 
spoken of; bandha-moksaņe = bondage and liberation; anyabhavad anāvrtam = there 
is nothing to conceal it; yadyastyadvaitahanih — if there is, non-duality will be contra- 
dicted; dvaitarn = duality; no sahate šrutih = not supported, not endured, suffered by 
the scriptures. 


bandhaš ca moksa§ ca mrsaiva midhab 
buddher guna vastuni kalpayanti | 
drgavrtim megla-krtári yathd ravau 
yato'dvayasanga-cidekam-aksaram |572| 


Bondage and liberation are both false. Fools imagine the qualities of the intellect on the Self, 
as the covering of sight caused by a cloud is attributed to the sun, but it is consciousness, onc 
alone, non-dual, unattached, and indestructible. 


paper ca moksaš ca mrsaiva = bondage and liberation are both false; müdhah = 
S ls; gunam = qualities; kalpayanti = imagining; drgavrtim = sight-covering; m 
=cloud; ravau = sun; advaya-sanga = non-dual and unattached; cidekam = conscious- 


i ness alone; aksaram = indestructible. 
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astiti pratyayo yaš ca yaš ca nāstīti vastuni | 
buddher-eva guņāvetau na tu nityasya vastunab |1573] 


The expressions ‘is’ and ‘is not’ are only qualities of the i i 
Teea y qualities of the intellect. They do not pertain to the 
I am this; I am not this. Give up such distinctions. Know that everything is the Self. 


When this is understood, all things are understood. Desires fall away and peace is 
‘ound. 


astīti = it is; nāstīti = it is not. 


atas-tau māyayā kļptau bandha-moksau na cātmanil 
niskale niskriye sante niravadye' niraiijane | 
advitiye pare tattve vyomavat kalpanā kutah 15741 


Hence, these two, bondage and liberation, are imaginations of maya. They do not pertain to 


the Self. How can there be any imaginations of the partless, actionless, peaccful, defectless, 
taintless, non-dual supreme reality which is like the sky? 


The Astavakragita ends, ‘What need is there for striving or stillness? What is freedom 
or bondage? What are holy books or teachings? What is the purpose of life? Who is 
the disciple, and who is the master? Nothing arises in me in whom nothing is single, 
nothing is double. Nothing is, nothing is not. What more is there to say?” 

See V. 67, 110-12, 125, 245, 406, and 497 on maya. 


māyayā = illusion; klptau = imaginations, conjurations; bandha-moksau = bondage 
and liberation; niskale = partless; niskriye = actionless; Sante = peaceful; niravadye = 
defectless; niraüjane = taintless; advitiye = non-dual; pare tattve = supreme reality, 
truth; vyomavat = sky; kalpana = imaginations. 


na nirodho na cotpattir na baddho na ca sadbakab | 
na mumuksur na-vai muktah ityesā paramarthata 15751 


The ultimate Truth is that there is no death, no birth, no bondage and no spiritual aspirant, no 
seeker with a burning desire for liberation, none liberated. 


See AmrtUp 10 (this is a verbatim quote). 
See V. 3, 19, 28, 29, 30, 31, 44, 84, 120, 178, and 576 for references to 
mumuksutva. 


na nirodho = no death; na cotpattir = no birth; na baddho =n0 bondage; na sadhakah 
= no spiritual aspirant; na mumuksur = no aspirant with a burning desire for liberation; 
na-vai muktah = none liberated; paramárthatà = the ultimate truth, 


sakala-nigama-cūdāsvānta-siddkānta-gukyari 
param-idam-ati-guhyam darsitam te mayadya | 
apagata-kali-dosam kama-nirmukta-buddhib 
tadatulamasakrt tva bhāvayedam mumuksub 115761 


O you with a burning desire for liberation! I have now revealed to you the secret conclusion. 


which is the crown of all scriptures. With a mind rendered free from the defects of the dark age S E 


and free from desires, realize this incomparable secret "Truth. 
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The dark age is the Kali Yuga, the modern age when righteousness is in decline. 
See V. 3; 28, 29, 30, 31, 44, 84, and 120 for references to mumuksutva. 


sakala-nigama = all scriptures; cūdāsvānta = crown, crest; siddhānta-guhyarh = 
secret conclusion, final and ultimate doctrine; param-idam-ati-guhyarh = this supreme 
secret; daršitari te = I have revealed, I have shown to you; kali-dosam = defects of the 
dark age; kāma = desires; nirmukta-buddhih = mind free from; mumuksuh = a seeker 
with a burning desire for liberation. 


iti Srutud guror vakyam prašrayeņa krtandtib | 
sa tena samanujfiato yayat nirmukta-bandhanab ||5771 


Having listened.with reverence to these words of the Master, and having prostrated before him 
with reverence, obtaining his permission he went his way freed from bondage. 


šrutvā = hearing; guror = Master; vākyarh = words; prašrayeņa = to go forth; krtanatih 
= one who bends in reverence; tena = in that direction, in that manner; nirmukta- 
bandhanah = freed from bondage. 


gurur-esa sadananda-sindhau nirmagna-manasab | 
pāvayan vasudham sarvām vicacāra nirantarab 578 


The Master, with his mind ever immersed in the ocean of bliss, forever roamed, completely 
sanctifying the entire world. 


gurur = Master; sada = ever, always; ananda-sindhau = ocean of bliss; nirmagna- 
manasah = mind immersed; pavayan = purified, sanctified; vasudham = doing good; 
sarvām = entire; vicacāra = roaming; nirantarah = perpetually. 


ityacaryasya šisyasya samvadenatma-laksanam | 
niriipitam mumuksinam sukha-bodhopapattaye 15791 


Thus, this dialog between the Master and the disciple on the nature of the Self has been 
expounded for the easy comprehension of ardent seekers of liberation. 


ityacaryasya Sisyasya = thus the Master and the disciple; sarnvadenatma-laksanam = 
on the nature of the Self; nirüpitam = has been expounded, given forth, indicated; 
mumuksünar = ardent seeker of liberation; sukha-bodhopapattaye = easy under- 
standing, evidence, in the light of reasoning. 


hitam-idam upadešamādriyantām 
vihita-nirasta-samasta-citta-dosab | 
bhava-sukha-viratāb prasanta-cittab 
Sruti-rasikd yatayo mumuksavo ye 15801l 


May spiritual aspirants who ardently seek liberation, who have been purged of all defects of the 
mind by the prescribed disciplines, who are averse to worldly pleasures, who have a supremely 
serene mind, who take delight in the scriptures, appreciate this valuable spiritual teaching. 


hitam-idam = this good advice, valuable; upadesam = spiritual teaching; dosah = 
defects; bhavasukha-viratah = averse to worldly pleasures; prasanta-cittah = supremely 
supreme, silent mind; šruti-rasikā = delight in the scriptures. 
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sarisárádbvani tapa-bhanu-kirana-prodbhitta-dabavyatha- 
khinndnam jala-kātiksayā marubhuvi bhrāntyā paribbramyatam | 
atydsanna-sudhambudhim sukbakarari brabmadvayari daršayat 
yesā Sarmkara-bbàráti vijayate nirvāņa-sandāyinī |5811 


For those who are afflicted by the scorching sun's rays of worldly life, who wander forth in 
quest of water in the mirages of desert sands, may this victorious voice of Sankara Pointing out 
the blissful ocean of the non-dual Absolute which is within easy reach, bestow liberation. 


sarhsārādhvani = those who are afflicted by worldly life; tapa = heat, austerity; bhanu 
kirana = ray of light of the sun; prodbhüta = come forth, sprung up; daha = burning; 
vyathā = tremble, waver; khinnānāri = suffer pain, exhausted; jala = water; marubhuvi 
= desert sand; bhrāntyā = mirages, illusion, false; pari-bhrāmyatām = wander about; 
su-dhāmbu-dhirh sukhakaram brah-madvayam = blissful ocean of the non-dual 
Absolute; šarhkara-bhārātī = voice of Sankara; vijayate = victorious. 


iti Srimatparamahamsa-parivrajakacaryasya 


šrīgovindabhagavatpūjyapādašisyasya 
$rimacchamkarabbagavatab krtau vivekacidamanib 


Thus ends the Crown Jewel of Discrimination written by Sri Sankara Bhagavatpada, the 
disciple of Šrīmat Paramahamsa Parivrajakācārya Šrī Govinda Bhagavatpujyapada. 


Om Tat Sat 
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‘Variant Readings 


My translation of the Vivekacūdāmaņi is based on the 1983 edition published by Samata 
Books in Madras. The 1983 edition, though based upon, is not a mere réproduction of 
its successor, the 20-volume edition which was first published in the original Sanskrit by 
Sri T.K. Balasubramania Iyer, Vani Vilas Press, Srirangam, 1910. This edition has been 
revised and rearranged to take modern scholarship into account. Though it is not a critical 
edition, it has taken into consideration manuscript information different from that used 
by the editors of that edition. x. 

I have principally consulted five manuscripts that contained the original devanagari 
script and looked at five others (without the original text). 


1. 


10. 


Complete Works of Sri Sankaracharya, vol III Upadešaracanāvalī pp. 3-111. 
Madras: Samata Books. 1983. I have designated this as A. (This consists solely of the 
Sanskrit text.) 

Vivekacūdāmaņi of Sri Sankaracarya . . . Swami Madhavananda, tr. Advaita Ashrama: 
Calcutta, 1966. I have designated this as B. (This is a more literal translation'given 
by Swami Madhavananda, a monk of the Sri Ramakrishna Order.) 


Vivekacūdāmaņi of Sri Sankaracarya. Swami Turiyananda, tr. Sri Ramakrishna Math: 
Madras, 1987. I have designated this as C. (This is Swami Turiyananda's freestyle 
translation given orally and recorded in shorthand by Ida Ansell, along with changes 
made in punctuation, spelling, syntax, and word choice to accord with contempor- 
ary modern English usage.) 


Vivekacūdāmaņi. tr. and comm. by the Sankarácarya of Srügeri. Bombay: Bharatiya 
Vidya Bhavan, 1988. I have designated this as D. 


Talks on Sankara's Vivekachoodamani by Swami Chinmayananda. Bombay, 1970. 
I also consulted: 

Sankara's Crest Jewel of Discrimination. tr. by Swami Prabhavananda and 
Christopher Isherwood. Vedanta Press: Hollywood, 1947. 

The Crest-Jewel of Wisdom. tr. by Charles Johnston. New York, 1925. 


Vivekacūdāmaņi or Crest-Jewel of Wisdom of Sri Sankaracarya. tr. by Mohini 
Chatterji. Theosophical Society: Adyar, 1932. j kaan d 


Vivekacūdāmaņi, tr. C. Bohra. Brabmavadin 17, 1912: 394, 445, 480. 


Vivekacūdāmaņi. Ed. and tr. by R. Balasubramanian, The Voice of Samkara, vol. 7, 
1982, vol. 10, 1985. 


A=Samata edition; B-Madhavananda; C=Turiyananda; D=Srngeri 


} - Verse2 — muktir no Sata-kot i-janma sukr taih - A; B; D 


(2) muktib no Sata-janma-kot i sukr taih — C 


274 


Variant Readings 275 


Verse 4.— muktyau...sa à tmahā — A;D 
(4) muktau . .. sa hyä tmaha — B; C 
Verse 6  vinä vimuktib — A; D 
(6) vin'ā pi muktib — B; C 


Verse 21 
(21) 

Verse 100 
(99) 


Verse 114 
(112) 


Verse 156 
(154) 


Verse 168 
(166) 


Verse 169 
(167) 


Verse 176 
(176) 


Verse 181 
(179) 


Verse-188 
(186) 


Verse 191 
(189) 


Verse 212 
(210) 


Verse 214 
(214) 
(212) 


Verse 215 
(215) 
(213) 


Verse 221 
(219) 


Verse 235 
(233) 


Verse 237 
(235) 

Verse 240 
(238) 

Verse 247, 
(241) 


jugupsá — A; D 
jihā sā — B; C 
yatra svayari-jyotirayarit parātmā — A; D 
yatra svayari-bhà ti by'ayari parātmā — B; C 
etat tad - A; D 
esd tad - B; C 


byannena ji vati - A; D 

c'ā nnena ji vati - B; C 
naivā tmā yam — A; D 
n'aiv'à tm’a pi - B; C 
anupit rya - A; D 

abhipū rya - B; C 

moks asya šuddham - A 
moks asya betub — D 

yogat - D 

dosā t-- A; B; C 

anupū rva - A; D 

api pū rva - B; C 

sphurat svayari jyotib — A 
sphuraty’ayam jyotib — B; C 
yuktitab kr te - A; D 
yuktitab šruteh — B; C 

vind kiūcinna . . . svà tmanā tra à tmanavipašcitā — & 


vind na... svā tmand tra ā tmanavipascita — D 
vind kiūcinna . . . svà tmanā à tmanavipašcitā — E; C 


abhā vo'yamapyatha - A 
abhd vo'yamamopyatha - D 
abhā vo'ayam apy'anu — B; C 


divi viks yate - A; D 
viniri ks yate = B; C 

vyaci katbat ^ A; D 

vyacī k| pat = W C; D 

yun ahivat = AD 

gun adivat = ly C 

nityam dliruvam = M D 
nityam sublam = Bi C 

[ii rm an maban = Ai T D 
pa im mi alam = C 
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Verse 247 — pramd nan ugr bi ta-yuktyā...evam — A 
(247) pramā nan ugr hi ta-yuktya . . . ittham — D, 
(245) pramā nan ugr hi ta-bodhā — B; C i 
Verse 253 eva bhitah - A; D 
(251) ev'ā hitam - B; C 
Verse (253) yatra bhra ntyā kalpitam tad viveke 
tat tan-mā tram n'aiva tasmā d vibhinnam; 
svapne nast ami svapna-viš van vicitram 
svasmā d-bhinnam kinnu drst am prabhodhe — B; C 
(this verse not in A; D) 
Verse 258 — nirupamá nam r ddhimat - A; D 
(257) nir-upamā navad-hi-yat - C 
(257) nir-upamā navaddhi-yat — B 
Verse 265 bhā vaya - A; D 
(264) bhà vayet - B; C 
Verse 266 — svari bodhamā tram . . . tadā tmanaivā t - A; D 
(265) sam bodhamā tram . . . tadāś rayah sva t - B; C 
Verse 274 — jalà di-sam parka — A; D 
(273) jalā di-sam sarga — B; C 
Verse 278 sthityā - A; D 
(277) sthitvā - B; C 
Verse 302 buddbyà vikļ pas — A 
(302) buddhya aviviktas - D 
(301) buddhyā prakļ ptah — B; C 
Verse 303 — dyutimatà - A; D 
(302) šrutimatā - B; C 
Verse 305 ayam aham - A; D 
(304) idam aham - B; C 
Verse 306 — abam kartaryasmim — A; D 
(305) abam-ka re kartary aham iti — B; C 
Verse 321 — pravila payan svayam — A; D 
(320) pravila payan san — B; C 
Verse 325 — syad yadi - A; D 
(324) ced yadi - B; C 
Verse 328 tatah svarū pavibhram $o . . . (the first three lines of this verse are nos 328 
and part of 329 in B; C) 
apathya ni hi vastü ni bya dhigrasto yathotsr jet 
| (this line only occurs in A; D it does not in B; C) 
Verse 329 Ee deba dā nna . . . sā vadha nah occurs in A; D and is verse no. 327 of 
Verse 350 — tritayam — A; D 
(349) dvitayam — B; C 
Verse 351 ks an e’nyatha-bha vina es a à tmā 
nodeti nā pyeti kadā pi nā nyatkā— A; D 


(350) 


Verse 358 
(357) 


Verse 377 


Verse 379 
(379) 
(378) 


Verse 403 
(402) 

Verse 415 
(414) 

Verse 428 
(427) 


Verse 433 
(432) 
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ks an e’anyatha-bha vitayā hi amīsā m 
asativam à tmā tu kadā pi n'ā nyatha — B; C 
upā dhi-yogā t - A; D 

upā dhi bhedā t - B; C 


na sukham devarà jasya na sukham cakravartinab 

yä drsam vi tard gasya muner eka ntašī linah — 
yacca ka masukham loke yacca divyam mabat sukbam 
trsņā ks ayasukhasyaite nā rbatab s od asi m kala m 
(this verse is not in A; B; C) 

kim-anyair bbramab — A 

kim-anyair bhramaih — D 

kim-anyair bhršām — B; C 

vili nam — A; D 

pralī nam — B; C 

svametya — A; D 

sametya — B; C 

sā sarvadā bhaved-yasya sa ji vanmukta is yate — A; D 
susthitā 'asau bhaved yasya sthitapranah sa ucyate — B; C 


pra pte - A; D 
prā ptam — B; C 


Verse 437, 438, 440, 441 ji vanmukta is yate - A; D 
(436, 437, 439, 440) jt vanmukta laks an ab — B; C 


Verse 460 
(459) 


Verse 464 


Verse 472 
(471) 


Verse 473 
(472) 


Verse 478 
(477) 


Verse 482 
(481) 


Verse 500 
(499) 


Verse 506 


Verse 507 
(506) 


Verse 512 
(511) 


ajo nitya iti bri te šrutir-es a tuamoghava k — A; D 
ajo nityab šā švata iti brūteš rutir amoghavā k - B; C 
yatah šruter abbipra yah paramā rthaikagocarab — A; D 
(this verse does not appear in B; C) 
nirasta-rā gà nirapā sta-bhogab — A; D 
nirasta-rà gà vinirasta-bhogah — B; C 
nica yya - A; D 
vicā rya - B; C 
susukham — A; D 
sammukham — B; C 
asya pa ram — A; D 
asty'apā ram — B; C 
d kā šavat kalpa-vidū rago'ham — A; D 
d kā Saval lepa-vidū rago'aham — B; C 
dehendriya-manodharmah naivā tmanam spr Santyaho 
(this verse is in A; D and not in B; C) 
vabner yathà và "yasi-dā hakatvam — A; D 
vabner yatha da ba-niyà makatvam — B; C 
ih kimı me'sari ga-citab na.hyambudad ambaro’mbaram spr Sati — A; D 
kim a m Ci taih na ghanah kvacit ambaram spr sati — B; C 


ings 


t Readi 


V 


yevióes 


a-mā yā-višes am — A; D 
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aharn brahma iti 
aharn mameti prathitarn 
ahamo'tyanta nivrttyā 
ahetukadayasindhu 
aheyam anupadeyarh 
ākāšavan nirmala 
ātmārthatvena 
ānandapratibimbacumbita 
āpātavairāgyavato 
ārūdhašakter 
āvaraņasya nivrttir 
ašāri chinddhi 

iti guruvacanāt 

iti $rutvà guror 
ityācāryasya šisyasya 
istānistārtha 
uktasādhana 
ucchvāsaniššvāsa 
upādhitādātmya 
upadhir āyāti 
rnamocanakartarah 
evam videhakaivalyam 
ekantasthitir 

etam acchinnayā 
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ašarīrarh sada santam 
asangaham anango 
asatpadarthanubliavena 
asau svasaksiko 

asti kašcit svayarn 
astyupāyo mahā 
ahamkarah sa 
ahaükaradidehantà 
aharhkāre kartary 
aharhbuddhyāiva 

aharn bhāvasya dehe 
aham maneti 

ahir nirlvayanīm vāyarh 
aheyam anupādeyam 
ākāšaval lepa 
ātmānātma vivekah 
ādau nityanityavastu 
ānandamayakošasya 
aptokirh khananam 


āropitarh nāšraya 


- avrteh sadasattvabhyam 


itah konvasti müdhatma 
iti natam avalokya 
ittham vipašcit sad 
idam šarīra 

īsvaro vastu 

uktam artham imam 
uddhared atmanatmanam 
upādhibhedāt 
upadhisarhbandha 
ekam eva sad 
ekātmake pare 

etat tritayam drstam 


etayor mandata yatra 
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etabhyam eva 

evam videha 

esa svayarn jyotir 
eso'ntarātmā purusah. 
kah panditah san 
kabalitadinanathe 
kartrtvabhoktrtva 
karmaņā nirmito 
kalparnava 

kamah krodho lobha 
kāmān niškāmarūpī 
kirhcit kalarn samādhāya 
kulyayam atha nadyārh 
kenapi mrdbhinnataya 
koSair annamayadyaih 
kriyantarasaktim 

kva gatam kena 
ksiram ksire yatha 
gaccharn stisthan 
gurur eva sadananda 
ghatakalašakusūla 
‘ghate naşte yathā 
ghato'yam iti vijiaturn 
cittamülo vikalpo 
Cidātmani sadānande 
chāyayā Sprstam 
chayeva purnsah 
janmavrddhi 

- jaladisarnsarga 

jahi malamaya 
jatinitikulagotra 

jīvan eva sada 


-. jfüütvà svah pratyag 
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etāv. upādhī para 

esa svayarh ananta 
esavrtir nama 

aikyarn tayor laksitayor 
katharh tareyarh bhava 
kartāpi va 
kartradibhavarn 
karmendriyaih 

kastārh parānanda 
kāryapravardhanāt 

kirn heyam kim 

kim api satata 
krpayāšrūyatārn 

ko nāma bandhah 
kriyānāše bhavet 
kriyāsamabhihāreņa 
kvacin mūdho vidvān 
ksudhārh. dehavyatharn 
gunadosavisiste 

ghatam jalam radgatam 
ghatākāšarh mahākāša 
ghatodake bimbitam 
calatyupādhau 

cittasya Suddhaye karma 
cinta$ünyam adainya 
chāyāšarīre 

jantinam narajanma 
jalarn pankavadatyantam 
jale vapi sthale vapi 
jagratsvapnasusuptisu 
jivatvam na 

jitātā manohamkrti 
jnate vastunyapi 


jiianenajnanakaryasya 
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na khidyate no 

na ca matsthani bhütàni 
na tasya mithyārtha 

na nabho ghata 

na pratyagbrahmanor 
namas tasmai sad 

na me pravrttir 

na yogena na sáamkhyena 
na hi prabuddhah 

ria hy asty 


nayam svayam bhavitum . 


nāstrair na šastrair 
nāham idarh nāham 
nigrhya Satror 
nityadvayakhanda 
nidrākalpitadeša 
niyamitamanasamum 
nirastamāyākrta 
nirupamam anādi 
nirdhano'pi sadā 
nirvikalpakasamādhinā - 
nedarn nedam 
naivàyam anandamayah 
paiicānām api košānām 


paūcīkrtebhyo bhūtebhyah 


pathantu šāstrāņi yajantu 
pathyam ausadhasevā 
parāvaraikatva 
Panipadadiman 

Punyani papani 
prakrtivikrtibhinnah 
prājūānaghana 


. Pratītir jīvajagatoh 
. prabodhe svapnavat 
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na gacchati vind panam 
na jayate no 

na dešakālāsana 

na nirodho na 

na pramadad anartho 
na me dehena 

namo namaste gurave 
na saksinam saksya 
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nāham jivah param 
nigadyatentahkaranar 
nityarh vibhurh sarva 
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nirantarābhyāsa 
nirastarāgā 

nirgunam niskalam 
nirvikalpakam 
niskriyo'smy 
naivātmāyam 
naivendriyāņi 

pañcānām api kosanam 
paūicendriyaih 

patrasya puspasya 
parasparāmšair militāni 


paripürnam anādyantam 
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pürvarn janer adhi 
prakrtivikrti 
prajiiavan api pandito 
pratyag ekarasam 
pramado brahma 
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prācīnavāsanā 
prārabdhari pusyati 
prarabdham sidhyati 
prarabdhasitra 

bandho moksaš ca 
bāhyānālambana 

bāhye niruddhe 

bijarh samsrtibhimijasya 
buddhir vinasta 

buddhau guhayam 
brahmabhitas tu 
brahmākāratayā 
brahmādistamba 
brahmānandarasānubhūti 
brahmabhinnatvavijiianarh 
bhavan apidam 
bhānuprabhāsaūjanitābhra 
bhrameņāpyanyathā 
bhrāntirh vinā 
majjāsthimedah 

mano nāma mahā 
mandamadhyamarūpāpi 
mastakanyastabharadeh 
mahāsvapne 

mā bhaista vidvan 
māyāmātram idam 
mithyātvena nisiddhesu 
murijad isikam 
mrtkāryabhūto 
moksakaranasamagryam 
moksasya hetuh prathamo 
moharh jahi mahāmrtyurh 
yah pašyati svayam 


yac cakastyanaparam 
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prāņāpānavyānodāna 
prárabdharn balavattararn 
prārabdhakarma 
bandham ca moksam 


_ bahis tu visayaih 


bahy’anusandhih 
bahyedriyaih sthüla 
buddhir buddhindriyaih 
buddhīndriyāņi šravaņari 
brahmapratyaya 
brahma satyarhjagan 
brahmatmanoh 
brahmānandanidhir 
brahmānandarasāsvāda 
brahmaivedari 
bhānuneva jagat 
bhunkte vicitrāsvapi 
bhrāntasya yad yad 
bhrāntikalpitajagat 
manah prasüte 
manomayo nāpi 
mayyakhanda — 
mahamohagraha 
mātāpitror mal 
māyākļptau bandha 
maya mayakaryarh 
mišrasya sattvasya 
mitkāryarh sakalarh 
medhavi puruo vidvā 
moksasya kanksa yadi 
molia eva mahamrtyuh 
ya esu müdha visayes 
yatir asadanusandhim 
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yad vibhati sad 263 yas tvayā adya krtah 69 
yasya sannidhimātreņa 131 yasya sthitā bhavet 429 
yāvat syāt svasya 300  yàvad bhrāntis 199 
yavad và yat kificid . .304 yena višvam idarh 130 
| yogasya prathamam 368  yo'yam vijīāna 191 
yo'yam ātmā svayarh 213 yo và pure so'ham 302 
yo vijānāti sakalarm 128 raver yatha 507 
laksyacyutarh 325  laksyalaksyagatirh ` 554 
laksye brahmani 379 labdhvā katharhcit . 4 
līnadhīr api jāgarti 430 lokavāsanayā 272 
lokānuvartanar 271  vaktavyarh kimu 395 
vartamāne'api deh 432  vastusvarüpam sphut 
vāgādi pañca ‘98 vāgvaikharīšabda 60 
vacarh niyacch 370 vaca vaktum ašakyam 483 
vāyunā niyate 174 vāsanānudayo bhogye 425 
_ vāsanāvrddhitah 314 vikāriņārh sarvavikāra 296 
Viksepašakti 345  viksepasaktih purusam 344 
viksepašaktī rajasah 113 "vijūāta ātmano yasya 438 
vijfidtabrahma 443 vidyaphalarh syad 423 
vidvan sa tasma 44  vinivrttir bhavet 204 


vimānam ālambya 540  virajya visayavrātā 

vilaksanam yatha 565 vivekavairagya 177 
— vivekino viraktasya 47 višuddham antahkaranarn 2 
. visuddhasattvasya 121 višoka ānandaghano z 


Crown Jewel of Discrimination 191 
vāsanā = residual impressions; vrddhitah karyam = effects increase: purnsah = 
individual; sarhsāro = worldly existence. t; purhsah = person, 
sarisara-bandha-vicchittyai tad dvayai pradabed yatib | 

vāsanā vrddbir-etblryam cintayā kriyayā bahib 131511 


For breaking this bondage with worldly existence, a spiritual aspirant should completely burn 
to ashes these two. Inner thoughts and external actions stimulate residual impressions. 


‘These two’ are effects and residual impressions. 
Sec V. 11, 138, 150, 177-78, 183, 276-77, 336, 361-63, 367, 370-71, 384, and 
408 for purification of the mind. 3 


bandha = bondage; vicchittyai = complete breaking, destruction; dvayarh = two, 
double, duality; pradahed = set in motion, burn to ashes; yatih = a person given to 
effort; vrddhir-etabhyam = stimulate, impell; cintayā = inner thoughts; kriyaya bahih 
= external actions. u 


tābhyāri: pravardhamānā sā site sarsrtim-ātmanab| 
trayāņāri ca ksayopāyāh-sarvāvasthāsu sarvadā |3161 
sarvatra sarvatab sarvam brabma-matravalokanaib | 
sad-bhava-vāsanādārdhāt tat-trayami layam-ašnute 131711 


An individual's involvement with worldly existence is nourished by these two, The way to 
destroy these three, however, is to look upon everything as the Absolute," under all conditions, 
always, everywhere, and by all means. Through the strengthening of the residual impressions 
becoming the Absolute, those three are annihilated. 


"These two’ are effects and residual impressions. ‘These three’ are effects, residual 
impressions, and an involvement with worldly existence. 


tabhyam pravardhamānā sā = that which grows by these two; sūte sarnsrtim-ātmanah 
= produces an individual's involvement in worldly existence; trayanam = three; ksayo- 
Pāyāh = cause of destruction; sarvāvas-thāsu = under all conditions, in all states; 
sarvada = always; sarvatra = everywhere; sarvatah = by all means; sarvam brahma- 
matravalo-kanaih = sce everything as the Absolute; vāsanādārdhāt = strengthening of 
residual impressions. 


kriyā-nāše bhavec-cintdndso’smad vasana-ksayah | 
vāsanā-praksayo moksab sa jivan-muktir-isyate 13181 


With the destruction of action longing ceases, leading to the destruction of residual tendencies. 
The destruction of the residual tendencics is itself liberation. It is called liberated-whilc-living- 
in-a-body. 


' TET U 

For liberated-while-living see BrhUp 4.4.14, KaUp 2.3.14, MundUp 2.1.10, KenaUp 
2.5, AitUp 2.1.5-6, BrhÜpBh 4.4.6, BG $23, BS 344.51. B4... 

Sec V. 72, 419, 429-41, and 552 for liherated-while-living-in-a-body (jivanmukti). 


! See MandUp 1, ‘All this is the Self" (idam sarvam yadyamātmā); MundUp 1, ‘For this Abso- 
lute is everything’. 
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samāhitāyām sati 
samülakrtto'api 
sarnbodhamatram 
samyagvicaratah siddha 
Sarvatra‘sarvatah sarva 
sarvaprakara 
sarvavyaprtikaranam 
Sarvatmana dr$yam 
sarvadharam 
sarvesu bhütesvaham 
sarvopi bahya sarhsārah 
sādhanānyatra catvāri 
"sarvātmasiddhay 
sukhādyanubhavo 
sthiraprajūo yatir 
sthūlādibhāvā 
Srotasā niyate dāru 
svapno bhavaty asya 
_ Svam asangam 
svarh bodha 
svayam brahmā svayam 
Svasyavidyabandha 
svātmanyāropitāšes” 
svanubhitya svayari 
svārājyasāmrājya 
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samāhitā ye pravilapya 
samilam etat 

samyak prstam tvaya 
samyagvivekah 
samyagā sthāpanam 
sarvavedāntasiddhānta 
sarvātmako'ham 
sarvātmanā bandha 
sarve yenānubhūyante 
sarvopadhivinir 
sahanam sarva . 
sādhubhih pūjyamāne 
sukharn duhkharh ca 
susuptikāle i 
sthūlasya sarnbhavajarā 
sthūlādisarnbandhavato 
svapne'rthašūnye 
svaprakāšam 

svam eva sarvatha 
svayam paricchedam 
svasya drastur 


svatmatattvanusandhanam 


svatmanyeva sada sthitva 
svamin namaste nata 


hitam idam upadešam 
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